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Preface 


With the publication of the first English edition of Dr. Akram Diya al Din al ‘Umari's 
Madinan Sociery at the Time of the Prophet, The International Institute of Islamic 
‘Thought continues to encourage serious scholarship into the sources of revelation, 
as such scholarship is vital to the reform of existing Muslim thought. The significance 
of the sirah of the Prophet Muhammad, upon him be peace, is that it constitutes 
the all-important historical framework against which the particulars of the Sunnah 
may be seen in their proper perspective. The study of the sirah is therefore essential 
to a critical understanding of the Sunnah, and it is in this context that the work of 
Dr. al ‘Umari assumes its i - 

‘There is, however, another critical aspect to Dr. al "Umari’s work; a methodological 
aspect, and it is this aspect which has prompted the Institute to bring this book to 
the attention of the English-reading public. 

Historically, the difference between the scholars of the sirah and the scholars of 
the Sunnah has been in their critical methodology. Much of the material deemed 
acceptable by one group was rejected by the other, and the methods employed by 
hadith scholars to determine a particular hadith’s authenticity were often ignored by 
the biographers of the Prophet. Thus the works of sinah, like many of the early works 
of history, were filled with material gleaned from narrations that were less than authen- 
tic from a purely technical perspective. Much of that material in fact, when measured 
‘against the stringent standards of the muhaddithin, appears dubious if not outright 
spurious. 

‘The contribution of Dr. al ‘Umari to this important field of sirah scholarship has 
been to apply the traditional methods of hadith criticism to the material upon which 
the sirah is based and then to use, from an Islamic perspective, the methods of modern 
‘Western historical research. Details of this process have been given both in the Intro- 
duction written by Dr. Khalid Blankinship as well as by the author himself in his 
Prologue on Methodology for Writing the History of the First Period of Islam, 

In fact, the writing of Islamic history is arguably one of the most important tasks 
faced by contemporary Muslim scholarship. There is nearly general agreement that 
Islamic history has not received the kind of attention it deserves, especially in terms 
of documentation, verification, and analysis. The result of this neglect in the past 
was a clouded vision of Islamic history that led to the circulation of unfounded ideas 
in regard to several major Islamic issues and, in turn, to the destruction of unity 
among Muslims. 

While it is true that the attention of Muslim scholars from the very beginning has 
been directed toward the first period of Islam, that attention has mainly been legalistic 
in nature. Thus, the narrations of hadith dealing with legal matters were closely at- 
tended to, and the degrees of their authenticity or lack of it were carefully verified 
in accordance with rigid and sophisticated criteria. At the same time, however, nar- 
rations concerned with purely historical events and issues were treated with a great 
deal of leniency. This kind of indulgence led eventually to faulty and misleading 


interpretations of the history of Islamis first period, 

It was this situation that led many Muslim historians wo wonder if the methods 
‘and criteria used by the legal scholars could be applied to the narrations concerned 
with purely historical subjects, verifying which among them were dependable and 
which were less than dependable, dubious, or even spurious. To the well-known scholar 
of pre-partition India, ‘Allimah Shibli Nu'mani and his student, Sayyid Sulayman 
Nadwi, however, goes the credit of first applying the principles and criteria set by 
the scholars of hadith. The result of their efforts is their six volume biography in 
Undu entitled Strat al Nabiy. In this, they were followed by Abii al Barakit ‘Abd al 
Raff Dénapiri who wrote, also in Urdu, Avahh al Siar: Readers in other languages, 
however, were unable to benefit from their work until Dr. al “Umari undertook the 
task in Arabic in order to present to the Ummah a model upon which future works 
of history may be based. In fact, the enthusiasm and dedication of Dr. al ‘Umari 
for this project have enabled him to enlist the aid of several of his graduate students 
who have themselves begun work on applying the same principles and criteria to 
narrations from other periods in the history of Islam. 

Having thus engaged and focused the readers’ attention, it remains for me to invite 
them (0 approach the work of Dr. al 'Umari as an important breakthrough in the 
study of a critical period in the history of Islam and as an important methodological 
contribution to the evaluation of the sirak. The International Institute of Islamic 
‘Thought invites all of its readers to give careful consideration to the methods and 
the results of this valuable work 

In closing, 1 ask Allah Most High to shower His blessings on all those who work 
to clarify the truth of His Prophet's eternal mission 


Dr. Taha Jabir al ‘Alwani 
President 

The International Institute of Islamic Thought 
Herndon, Virginia 

‘Dhi al Hijjah 1411 (June 1991 


Introduction 


This work, The Madinan Society at the Time of the Prophet (SAAS), by 
the contemporary Muslim scholar Akram Diya al ‘Umari, makes a new and 
valuable contribution to the study of the earliest formative period of Islam 
by challenging some fundamental notions accepted by Western scholars of 
Islam and their counterparts in the Muslim world. 

‘As Professor al ‘Umari’s work shows,-Western historical scholarship today 
faces a crisis of method in dealing with Islamic history, particularly the earliest 
period of Islam. Although the Western historical tradition in general insists 
on the highest standards of objectivity and makes the search for the truth its 
goal, its treatment of the formative period of Islam has tended to be influ- 
enced by its previous skeptical findings about other religious traditions, pi 
ticularly the Judaco-Christian. This, coupled with the long adversarial rela~ 
tionship between Muslims and Europe, as well as the personal biases of some 
scholars, has made for a lesser degree of quality in many of the treatments 
of Islam than has been the case in Western studies of other non-Western history. 
Besides these difficulties peculiar to Western treatments of Islam, there is 
also the inherent requirement that Western scholars continuously produce 
something new; the more contrary to the received tradition any new studies 
are, the better. In the Islamic field, this tendency has also wreaked havoc by 
providing a platform for the most fantastic and improbable speculations that 
do not deserve the name of scholarship. 

This is not to say that Western scholars have not produced much useful 
work concerning the Madinan period of the Prophet's (SAAS) life. But even 
the best work usually contains two preconceived attitudes which not only clash 
with the Muslim point of view but are certainly open to doubt on scholarly 
grounds. One is the tendency to impute materialistic motives to all historical 
actors. This, represents an ideological view rather than a historical reality. 
Tt overlooks the possibility that people in other times and places could have 
completely different mentalities than the Western one. Thus, the early Islamic 
conquests (futithdt) are characterized as motivated by greed for booty. While 
the desire for booty was doubtless a motivation, as is amply attested in the 
Qur'an itself, making booty the primary motive totally overlooks the possi- 
ble importance of the stated goal of Islam: fo establish Allah's rule in all the 
earth: The tendency of the Umayyad caliphate to throw army after army of 
willing mujahids into fruitless campaigns in extremely poor, bootyless mountain 
regions like Zabulistan witnesses to the sincerity with which many early 


‘Qur'an, 2:193, 8:39. 


Muslims went out to fight in Allah's path despite the slimness of the material 
prospects. . 

A second difference of viewpoint between most Western scholars and Muslim 
opinion is of even more importance, as it concerns the sources of historical 
information rather than speculations about motives. This is the dispute about, 
first, the authenticity of the Muslim prophetic tradition (hadith) and, second, 
its value as a historical source. This dispute is of the greatest importance for 
the Madinan period of the life of the Prophet (SAAS), as nearly all the hadith 
refer to that period 

‘Western scholars have tended to reject the hadith as being of wholly later 
invention owing to the lateness of its recording and a presumably long period 
‘of oral transmission.” In doing 50, they reject the critical research done by 
early Muslim scholars who established the standards for judging the 
truthfulness of different hadith in the medieval times. It is true that these 
scholars did not enjoy the benefits of modern technology to aid them in their 
research. Nevertheless, it would be perverse to reject the results of their 
research out of hand, for they established severe criteria which resulted in 
the winnowing down of the bulk of the hadith to relatively few reports that 
were regarded as adequately authenticated (sahih). 

‘The Muslim scholars’ method of hadith criticism in fact anticipated the 
method of historical criticism later developed in the West, and both methods 
had the same goal: to get at the truth. It was entirely reasonable for the Muslims 
to base their acceptance of reports in the first instance on their ability to trace 
them to reliable sources; Western historiography does the same today in try- 
ing to judge the veracity of Herodotus, Thucydides, or Tacitus. That the Muslim 
scholars made some mistakes does not imply that their method should be held 
invalid or worthy of ridicule. Indeed, it is often vindicated when particular 
instances are examined; thus, the notorious Sayf ibn “Umar al Usayyidi, whose 
fabrications have been rightly decried by Wellhausen and his numerous Westen 
successors, was already condemned by the medieval Muslims in the strongest 
terms centuries earlier, despite the pleasingly swnni appearance of his reports.* 


+Abmad b. Jdbic al Balidhurt, Fatih al Buldan, Cairo: Dar al Nabdah al Misriyyah, 195627, 
pp. 4903 

‘Ignaz Gokiziher, Muslim Studies, tC. R. Barber and S. M_ Stern, London: George Allen 
and Unwin, 1971, % 2. pp. 18-9 and passim: J. Schact, The Origins of Muhammadan 
Jurixprudence, Oxford: Clarendon Press, 1950, pp. 4-5 and passim. 

“J, Wellhausen, "Prolegomena zur dltesten Geschichte des Islams” in Skizaen und Worarbeiten, 
Berlin, 1899, ¥, VI. pp. 37; L, Caetani, Annati dellfalam, Mitan, 1905-24, v. IV, pp. $8041, 
$53-4, $68, 684-5, ete; C. Brockelmann, Geschichte der Arabischen Litteratur, Leiden: Brill, 
1937, suppl, 1, pp.213-4; Erling L. Petersen, Ali and Mu‘iwivah in Early Arabic Tradition, 
Odense: University Press, 1964, pp. 78-82, 150-3; Aba Muhammad ‘Abd al Rahman ibn Abi 
Hit al Raf (J. 327/939), al Jarh wa al Tait, Haydarsivid, India: Dairat al Ma‘arif al 
‘Uthmaniyyah, 1372/1952, ¥. THA, p. 278; Mubammad b. Hibban (d. 354/965), al Majruhin 
‘min al mudradichin ws al dus we al matrakin, ed. Mahmdd Mbeshim Zayid, Halab: Dar 
al With, n.d 1, 345: Aba Abd Allih Muhammad b. Ahmad al Dhahabi (d, 748/347), Misan 


Quite aside from Muslim confidence in the literal validity of hadith reports 
in the six accepted collections, particularly those of al Bukhari and Muslim, 
the hadith collections as they exist, whatever one may think of their ultimate 
veracity, are as old or older than most of the “historical” sources for the 
Prophet's (SAAS) life, The five most important “historical” works in 
chronological order are those of al Waqidi (d. 207/823), Ibn Toman Hisham 
(d, 218/834), Ibn Sad (d. 230/845), al Baladhuri (d. 279/892), and al Tabari 
(d. 311/923).* The collections of hadith of al-Bukhari (d. 256/870) and Muslim: 
(d. 261/875) are contemporary with the period during which these historical 
works were written. Other collections containing hadith such as those of Malik 
(d. 179/794) and Ibn Hanbal (d. 241/855) are even earlier. 

Actually, it is doubtful if any distinction can be drawn between “historical” 
and hadith works in favor of the former as sources on the excuse that the 
latter are more biased ideologically, for all of these works were produced by 
members of the same scholarly class. Rather, it would seem that the hadith 
works represent a greater attempt at historical authentication through examina- 
tion of the chain of authorities. While this may not guarantee their infallibil- 
ity, it ought at least to gain them a place among the historical sources worthy 
to be considered and evaluated. Indeed, it would appear reasonable to ex- 
amine reports with the best and complete isndds first because these are precisely 
the ones that can be most easily checked for source. 

Therefore, it is most refreshing that in the present work Professor al ‘Umari 
restores the balance to the study of the Prophet's (SAAS) lifetime by giving 
the hadith its proper place as a historical source for that period. Following 
the methods developed by the medieval Muslims, al “Umari establishes the 
credibility of each report about an event by referring to the quality of its chain 
of transmission. This he accomplishes first of all by relying on those collec- 
tions which early Muslims regarded highly, such as al Bukhari and Muslim, 
as their reports are generally regarded as sahih. A large proportion of Sahih 
al Bukhari in particular is devoted to historical reports, especially those of 
the maghdzi. But al ‘Umari also brings in many other collections of hadith 
and sundry other historical sources. In order to judge the quality of their reports, 
he turns to the medieval works on the grading of transmitters of tradition, 
the rijal books, and frequently gives extensive annotation on his findings. By 
these means, he attempts to establish the most creditable versions of events. 

AL ‘Umari’s work falls into two books, Volume One, subtitled The Jihad 
against the Mushrikin, deals entirely with the Prophet's (SAAS) military cam- 
paigns (maghdzi). This also covers most of the political events of the Madinan 


al fridal ft Nagd al rijal, ed, ‘Ali Muhammad a} Bajéwi, Cairo: ‘isi al Babi al Halabi, ad,, 
¥. 1, p. 255; Ahmad b. ‘Ali Ibn Hajar al Asgalani (d. 852/1448), Tahdhib al sahdhib, Hay 
darabid, India: DZirat al MsGirif al “Uthmaniyah, 0. d., v. TV, p. 295. 

*This is the opinion of J. M. B. Marsden Jones, personally communicated 10 me in 1977, 


period, as the chronological order established by the early scholars of the 
sirah was based on the campaigns. In a brief introductory chapter on historical 
method, the author acknowledges the need for a combination of the tradi- 
tional Muslim method of hadith criticism with modern-style criticism derived 
from Western models. Following a chapter on the meaning of the principle 
of jihdid in Islam, al ‘Umari discusses the campaigns themselves one at a time, 
examines the value of reports relating to each of them, and then describes 
which rules of Istamic law or practice were established during each one. This 
volume deals only with the campaigns against the pagan Arabs and the Byzan- 
tines, as the struggle with the Jews is included in the next volume. 

Volume Two of The Medinan Society at the Time of the Prophet (SAAS) 
treats several diverse matters in well-constructed chapters. The first two chapters 
deal at length with the best historical method for treating the sirah and hadith 
While al ‘Umari applies the principles of hadith criticism to history, he 
acknowledges that it is necessary to be flexible in the use of these principles, 
because the sahifh and hasan hadith alone are not sufficient to reconstruct 
even the main course of events. Thus, according to al “Umari, recourse must 
be had to weaker versions, but these may be used as long as they are not 
being cited to establish rules of law or practice (ahkiim), for which only sahih 
and hasan reports are acceptable, Owing to the relative dearth of authenticated 
reports and conflicts among the weaker ones, a fair amount of disagreement 
may exist about certain historical points in the Sirah. It is in discussing these 
points that al ‘Umari shows his greatest virtuosity as a scholar, marshalling 
material from numerous sources for analysis and sometimes acknowledging 
a version of events other than the well-known one, His work clearly shows 
how muslim scholars are able to achieve high standard of objectivity and 
scholarship. 

The middle chapters of the second volume (III-X) examine various aspects 
of the life of the original Muslim polity in al Madinah. Certain special sub 
jects are dealt with, including the system of mutual brotherhood (muaikhah), 
the poor Muslims who lived in the mosque (ah! al Suffah), and the document 
generally known as the Constitution of al Madinah. These essays are among 
the best of al ‘Umaris work. His treatment of the muakhah emphasizes that 
its purpose was to unite the immigrant Makkans (muhdjiriin) with the natives 
of al Madinah (ansar), so that the alleged mutual brotherhood between the 
Prophet (SAAS) and ‘Alf falls out and could not have occurred at the time 
of the hijrah, despite its being vouched for by famous sources. In dealing 
with the ah! al Suffah, the author uses the detailed list of those included in 
it given by Aba Naim’s (4. 430/1039) Hilyar al Avliya’to establish that some 
otherwise quite unknown persons were numbered among them. This would 
tend to rebut the Orientalist charge that the afl al Suffah were a later inven- 
tion.” In his treatment of the Constitution of al Madinah, the author carefully 
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distinguishes between an agreement made with the Jews and another with 
the non-Jews there. 

Finally, in his last two chapters (XI-XID), al ‘Umari covers the struggle with 
the Jews which led to their expulsion from al Madinah. Here his discussion 
follows the traditionally established version of events. He does not accept re~ 
cent attempts to deny the expulsion of the Band Qaynug# or the execution 
of the Band Qurayzah.’ 

One of the most impressive aspects of the al ‘Umari’s work is his use of 
the sources. In his bibliography and notes, one finds not only the standard 
“historical” sirah works already mentioned, but also a plethora of other works 
‘as well, He refers to the Qur’in whenever possible to throw light on the history 
of the Madinan period. His command of the books of hadith, which often 
have valuable information culled from other sources now lost, is remarkable, 
‘This is especially true of Ibn Hajar al ‘Asqaliini's massive Fath al Bari, which 
al ‘Umari cites with great frequency. Al"Umari furthermore makes extensive 
use of often neglected historical sources, including Ibn Kathir, as well as the 
very carly and important Khalifah ibn Khayyat (d. 240/854). He discusses 
at several points the weakness of al Wiiqidi, who, despite his earliness, seems 
to contain much legendary material showing signs of tendentious claboration. 
He points out that al Wagidi's student Ibn Sad was aware of his mentor’s faults 
and tried to avoid them. 

Western readers should find al ‘Umari’s work useful because it attempts 
to clarify what modern Muslims believe to be true or probable about the 
Madinan period of the Prophet's (SAAS) mission according to the received 
principles of hadith criticism. In doing this, al ‘Umari attempts to produce 
4 more accurate history by relying on what medieval Muslim scholars had 
determined were the most reliable reports, or at least to use their elaborately 
developed and refined criteria for determining which reports were most reliable, 
No other work in English has these features. And although many medieval 
Arabic works on the sirah attempt to get at the truth, they usually contain 
a mixture of strong and weak traditions, as al “Umari points out extensively 
in his notes. Although the overall picture painted by al ‘Umari follows the 
‘traditional rendition of the Sirah in its main lines, the reader will find that 
the author has simplified the facts to a certain extent by omitting poorly: 
authenticated reports or relegating them to the notes in order to give the 
strongest, most well-authenticated rendition of events possible. 


Khalid Yahya Blankinship 
Seattle, Washington 
24 Rabr al Awal 1409/3 November 1988 


7On this, sce especially Barakat Ahmad, Muhammad and the Jews: A re-examination, New 
Delhi; Vikes Publishing House Pvt. Lid.. 1979, passim, though al “Umari does not cite hin, 
Ahmad follows the same Islamic historical criteria as al “Unuari (see Ahmad. p. 5), 


Foreword 


Praise be to Allah, who is worthy of all praise directed to Him. May bless- 
ings and peace be upon Prophet Muhammad, after whom there will be no 
Prophet, and upon his family and companions and whoever espouses his call 
to Allah, until the Day of Judgement. 

I wrote this study over a Jong period and have reviewed it carefully. I tried 
to apply the method of criticism of the hadith scholars to historical reports 
and I believe that, with Allah's help, the attempt has been useful. However, 
4 full-time and long-term undertaking will be required in order to complete 
the writing of all stages of the al Sirah al Nabawiyah and the early Rightly- 
guided Caliphs in accordance with the manner in which this study has been 
carried out. I hope that this will be realized soon and that researchers and 
students of Islamic history will discuss and critically appraise this study, We 
shall benefit from their views for we are at the beginning of the road as far 
as applying the methodology of the hadith scholars to critical studies of 
historical narratives is concerned. This is a difficult task which requires a 
200d, precise grasp of hadith terminology, and flexibility in dealing with and 
understanding historical reports. I have directed and supervised a number of 
theses, for both Master's and Ph.D. degrees in the Department of Postgraduate 
Studies, which deal with the criticism of the historical reports contained in 
the books of hadith, al Maghazi (military expeditions) and the Strah. The 
aim of this research was to verify the information we have on the life of the 
Prophet. Some of these theses have already been completed, while others are 
still being researched. 

In my opinion, this project, which has been carried out by the Department 
of Postgraduate Studies at the Islamic University of al Madinah al Munawwarah 
during the past six years, should be regarded as the greatest achievement in 
the documentation of the Sirah to date, notwithstanding the difficulties which 
normally attend any pioneering efforts. I am very hopeful that we shall be 
able to develop this project further, so that the Sirah in all its aspects will 
be completely re-written with full documentation of the historical reports, 
while giving full recognition to the Islamic concepts of motives and 
characteristic features. 

Allah encompasses all intentions, and He is the guide to the straight path, 


Dr. Akram al ‘Umari 


Prologue on Methodology 
for Writing the History 
of the First Period of Islam 


The need to re-write the history of Islam fs one of the issues to which Muslim 
scholars have been directing their attention since the 1960s. These scholars 
were of the opinion that any such reformulation should take place in accor- 
dance with the Islamic concepts of movement and interpretation of history, 
It must also be carried out along the lines of the hadith scholar’s methodology 
in the study of Islamic history. It is indeed a most difficult undertaking to 
offer suggestions for the reformulation of the history of Islam which spans 
fourteen centuries. This is because of the length of the period itself, on the 
one hand, and because of the diversity of the sources, on the other, This diver- 
sity is due to the ways in which the various sources were arranged and the 
different aspects which they emphasized at any particular time. The difficul- 
ty is further compounded by the emergence from an early period, of distor- 
tions in the political sphere, followed in later periods by distortions in other 
spheres, such as the social, economic, and educational. More serious distor= 
tions in the basic beliefs and principles and in the Shariah have appeared 
during the twentieth century. All this influences the interpretation of motives 
for the movement of Islamic history. 

For this reason, I limit this work to the reformulation of the first period 
of Islam. This period consists of the Sirah and the era of the Rightly-guided 
Caliphs, when the influence of faith was at its most powerful in shaping the 
motives of the Muslims. Our original sources use the method of transmis- 
sion of reports, where, in the manner of the hadith scholars, these are usual- 
ly preceded by the names of their narrators. The history of the first period 
of Islam is af the utmost importance because it is the age when the comprehen- 
sive teachings of Islam were truly implemented. The first period of Islam 
is the prototype and the ideal which we strive to emulate in our contemporary 
Islamic societies. In this work I also attempt to outline certain features of 
the Islamic perspective on the interpretation of history. Then I discuss the 
methodology of historical research in accordance with the principles of 
‘mustalah al hadith. This will be preceded by an introduction stating the need 
for Islamic history to be written by Muslim scholars. The history of other 
nations has ultimately been written by people belonging to those nations, even 
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though others may have contributed to that end. Thus, we Muslims should 
bear the responsibility of writing Islamic history by and for ourselves, We 
must acquaint ourselves with our civilization, ideology and values, accord- 
ing to our understanding of these concepts. Outsiders may make some con- 
tribution, but that must remain limited in its scope. It cannot be the mainstay 
of our concept of history, nor should it constitute the only exposition of our 
heritage to the world 

What has actually taken place, however, is the exact opposite of what ought 
to be the case. The backward state of civilization in the Muslim world today 
is reflected in its inability to appraise and document its own history. The ma- 
jority of those concerned with historical studies in the Muslim world fall into 
two distinct categories. The first consists of those who hate their Islamic legacy, 
believing that it is the cause of the cultural backwardness which is prevalent 
in Muslim lands. They even hold this legacy responsible for their repeated 
defeats at the hands of the Zionists in Palestine. This category of Muslim 
historians firmly believes that it is necessary to forge a wedge between the 
past and the present; the new generation must cut off and totally isolate itself 
from Islam and its literary heritage and civilization, The second category is 
4 group of inactive professional writers of historical essays, They write 
unimaginative works in which they depend heavily upon the translated works 
of Orientalists, without making any real effort to undertake their own investiga: 
tions, check the original sources, and put forward their own ideas. They do 
not care if any poisonous ideas posited by the Orientalists reach the Muslim 
society through their writings 

This state of affairs —the neglect of Islamic history—has been exacerbated 
by the weakness of the intellectual movement in the Muslim world and by 
its inability 10 keep pace with the trends of world thought. It results from 
the cultural disparity between the East and West which dates from the days 
of the European Renaissance, One very rarely finds a serious historical study 
written by a Muslim scholar during the nineteenth century and the early decades 
of the twentieth century. Little wonder, therefore, that most historical studies 
produced by Muslim writers during this period are mere echoes and reflee- 
tions of Orientalist studies, and of their views and ideas 

The true believers in Islam, those working to strengthen the ties which bind 
the new generations of Muslims to their faith and heritage must, therefore, 
fulfill their great responsibility in this field of historical research, They alone 
are capable of disseminating the true concepts of Islamic history and of Islamic 
society, They have tasted the sweetness of true belief, and have experienced 
its influence on their conduct. They are in a better position to understand 
the (rue motives behind the actions of sincere Muslims and the tendencies 
of truly Islamic societies, and are therefore better qualified to understand the 
direction and movement of Islamic history. 


PROLOGUE ON METHODOLOGY 5 


The Islamic interpretation of history stems from the Islamic concept of the 
universe, life and man, and is based upon belief in Allah, His books, His 
Messengers, the hereafter and destiny, with both its good and bad aspects 
proceeding from Allah. Thus, the Islamic interpretation of history does not 
lie beyond the circle of Islamic religious tenets. Rather, it is based on the 
understanding of motives and incentives for human behavior as exemplified 
in the first Muslim society in Madinah. The distinctive character of the direction 
and course of Islamic history distinguishes itself from universal history because 
of the influence of divine revelation. This is achieved by pointing out that 
in Islamic history the properties of true iman dominate other properties, Nor 
is the Islamic interpretation of history a Tnaterialistic interpretation in which 
material factors such as the means of production are portrayed as the. sole 
influence on the movement of human history, as in the case with the Marxist 
ideology. Nor is it a material interpretation which ascribes historical change 
to external factors such as the influence of the physical environment, climate, 
geography, economy, etc. This is the Western material interpretation. The 
Islamic interpretation clearly indicates man’s responsibility and role in effect- 
ing social and historical change within the framework of the divine will. The 
Islamic interpretation cannot be racial, emphasizing only the role of a par- 
ticular race or people. It acknowledges the roles of all Islamic peoples in pro- 
portion to their real contribution. Nor can the Islamic interpretation be said 
to be sectarian, interpreting history to the advantage of any particular sect 
to the detriment of historical fact 

All these ideas need to be further clarified in greater detail, but there is 
no scope for this in this book. However, I shall attempt to outline some of 
these issues and hope to deal with the details in the future. 


Chapter I 


General Features of the Islamic 
Interpretation of History 


Consideration of the facts explicitly stated in the Qur'an: 
The origin of human belief was tawhid, not shirk 


Tawhid was the norm from the days of Adam until shirk emerged. Allah 
says in the Qurin: “Mankind was one single nation, and Allah sent Messengers 
with glad tidings and warnings. . ” (al Bagarah 2:213). That is, mankind was 
one nation (wmmah) whose religion was that of pure tawhid. When mankind 
abandoned tawhid and turned away from it, Allah sent the Prophets to bring 
them back to it. This event is affirmed in the Qur’én. But when we turn to 
the books of ancient history, we find the Muslim historians stating that which 
contradicts the Qur'an. They state that the original religion of mankind in- 
volved the worship of animals, trees and natural forces, and then, as a result 
of intellectual evolution, man arrived at tawhid. These scholars consider the 
Pharaoh Akhenaton to be the earliest monotheist, because he advocated the 
worship of the sun to the exclusion of all other Egyptian deities, This fallacy 
is due to two reasons: 


1, The first reason is that certain Muslim historians reject the authenticity 
of divine revelation (al wahy) and Prophethood, believing that religious 
belief evolved from the worship of many gods to the worship of the one 
true God as a result of human endeavor, manifesting itself through the in- 
tellectual and cultural evolution of mankind. 


2. The second reason is that the Muslim historians have been influenced by 
Darwin, and have applied his theory of evolution and the origin of species 
to the field of religious belief. 


A Muslim historian is required to assimilate the basic Qur’dnic concepts 
of human history, and then to observe them strictly when he is writing 
about history. If he encounters any theories which contradict these Qur’snic 
principles, then it is his duty to challenge those theories, so long as they 
are merely theories and not established facts. 

However, most inferences about ancient history are based upon the results 
of archaeological excavations. Such efforts yield limited information which 
is not sufficient to bridge the huge gaps which exist in our knowledge of 
ancient history. Whereas the non-Muslim historian has nothing at his 


9 


0 MADINAN SOCIETY AT THE TIME OF THE PROPHET 


disposal except the material results of these excavations with which to derive 
information, the Muslim historian is able to rely upon the Qur'in, where “no 
falsehood can approach it from before or behind it” (Fussilar 41:42). The Qur'an 
is the only divine book which has not been altered or tampered with. It is 
‘a great blessing which Allah has bestowed upon the Muslims for preserving 
His book. Muslims in every age recite it just as it was revealed, assured in 
their hearts that it is “the speech of Allah” This certainty has the most pro- 
found effect upon their souls, minds, conduct and character. It has also deep- 
ly influenced the nature of their society and civilization. This blessing has 
never been bestowed upon any nation other than the Muslim Ummah. 


The interpretation of the behavioral motives among 
Muslims in the early period of Iskam 


Inan Islamic society in which the basic beliefs and principles are both deeply- 
rooted and dominant, behavioral motives are greatly influenced by the aspira- 
tion to please Allah and gain His reward in the hereafter. The best Muslim 
believers do not include any other motive for their actions. It is essential for 
the Muslim to ensure that his intention in all his deeds is aimed solely at 
pleasing Allah, be they acts of jihdd, self-purification, or any social, economic, 
OF political activities. The activities of a Muslim in all spheres of life must 
be directed towards pleasing God. The Muslim knows well that if he were 
to include anything else in his intention besides God, then his deed would 
be unacceptable, as stated in the hadith: “Allah does not accept any deed ex- 
cept that which is purely intended for Him and is done for His sake.” If this 
way of thinking is guiding many conscientious Muslims even today, then what 
was its influence on the generations of the companions of the Prophet and 
those who followed after them (1abiTin), who were the best of all generations? 

The knowledge of the effect which Islam exerted on the education of its 
followers in the first period of Islam—and on the purification of their souls, 
the polishing of their minds, the sincerity of their religious belief, together 
with their directing their worship to God alone—makes it abundantly clear 
that their participation in the military campaigns known as al furiah (the con- 
Quests or ‘opening up’ of other lands) was not primarily motivated by any world- 
ly ambition. Rather, it was the compelling desire to propagate Islam, to enable 
it to take firm root in these lands and to organize and administer the newly- 
conquered territories. It was the wish to solve the economic problems of these 
lands, and any new problems which might arise, in accordance with the true 
teachings of Islam, The Muslims were not motivated by any desire to dominate 
those peoples or to acquire their wealth, nor were they attempting to escape 
from the hardship of life in the desert, as has been maintained by Caetani 
and other Orientalists 
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Al Tabari narrated that Rab’ ibn ‘Amir entered the court of Rustum, the 
Persian leader, who asked him: “What brought you here?” Rab? said: “God 
sent us, and He brought us here in order to lead whom He wills from the 
worship of man to the worship of God alone; from the narrowness and op- 
Pression of this world to the space and abundance of the hereafter; and from 
the injustice of other religions to the justice of Islam. He has sent us with 
His religion of His creation, to call them to Him.” 

‘What Rab?’ ibn ‘Amir, the representative of the Muslims, said to the Per- 
sians was not only the expression of his personal feelings. Rather, it voiced 
the thought which was predominant among the Muslim leadership and most 
of the Mujahidin. This does not exclude the possibility that some of the Bedouin 
who had participated in the military expeditions had been attracted by the 
prospects of material gains and booty, in addition to the desire for jihad; but 
these Bedouin did not represent either the leadership of the movement or its 
motivating spirit. We must state this because the Muslim society is a human 
society. In it are found the elite who are committed to the highest moral and 
spiritual ideals, with their intentions directed purely towards God, who are 
desirous of earning His good pleasure and who direct their efforts towards 
achieving this end. But there are also lesser classes of Muslims who take it 
upon themselves to maintain the minimum standards which will entitle them 
to call themselves Muslims. 

‘We must explain clearly that the interpretation of the course of Islamic history 
during the first period of Islam can only be undertaken by a Muslim who 
repeats daily what God said to his Prophet: “Say: “Truly my prayer and service 
of my sacrifice, my life and my death, are (all) for God, the cherisher of the 
worlds: No partner hath He; this am I commanded . . ™. (al Antim 6:162-163), 
‘This is the Muslim whose mind and emotions have been affected by the Qur'in 
and the Sunnah, who has felt their impact in molding his personality and deter- 
mining his actions and conduct. This is why Westerners and Orientalists have 
failed to understand the true motives for the actions of Muslims during the 
first period of Islam. For example, when Henri Lammens, a well-known Orien- 
talist, discusséd the incident of the Sagifah of Band Sfidah (an early exam- 
ple of the application of the Shira, in which the majority was persuaded by 
the minority) his judgment of this incident was impaired by his recollections 
of the conspiracies at the French court of the fifteenth and sixteenth centuries, 
which distorted his eventual depiction of the incident. He concluded that the 
outcome of the meeting of Sagifah came about as the result of a conspiracy 
woven by Aba Bakr, ‘Umar and ‘Uthman, who, in the Sagifah of the Bani 
S@idah, had agreed to seize the caliphate and succeed one another. 

‘The studies of the Orientalists are numerous, and differ in their levels, quality, 
and freedom from religious and racial prejudice. However, these studies are 
usually carried out by scholars who live in environments which are remote 
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from Islam, and which have their own philosophies and cultures. It is dif- 
ficult for them to appreciate Islam and consequently, it is difficult for them 
to understand the true reasons for a Muslim's conduct, both individually and 
socially. When they seek to interpret the history of Islam, they draw analogies 
with European history, despite the very different natures of the two histories. 
We must not forget, moreover, that the Europeans cannot but help looking 
at the world from their own perspective, which is militarily and technologically 
superior. Thus they tend to ascribe every possible merit to themselves, while 
ascribing defects to others. When Toynbee wrote his history of world civiliza- 
tion, he allotted only a small space to the history of Islam, a space which 
was not commensurate with the size of Islam's real contribution to world history. 

The most glaring deficiency of the Orientalists’ studies is their failure to 
arrive at a correct understanding of Islam, its true spirit, and its effect on 
an Islamic society and on the course of that society's history. This is a grave 
deficiency which prevents our acceptance and approval of these studies, 
especially those which are concerned with the Sirah and the era of the Rightly- 
guided Caliphs, when the practical implementation of Islamic theory coin- 
cided with the theory itself and faithfully reflected it 


Appraising a civilization 


The Muslim historian does not judge any civilization on the basis of its 
material achievement only; he also takes into consideration the extent to which 
it has realized the basic objective ordained by God, the Creator, for His 
creatures. Allah said: “I have only created Jinns and men, that they may serve 
Me™ (al Dhariyar 51:56). 

Thus a noble civilization is one which creates a suitable environment — 
political, social, economic, cultural, and material —that will enable man to 
direct himself toward the worship of God alone and to adhere strictly to His 
commandments in all his activities, unimpeded by the institutions of the society, 
These institutions should not be permitted to cause any contradiction between 
religious belief and conduct, nor should they put pressure on anyone to deviate 
from his obligations toward Allah, Lord of the worlds. No matter how ad- 
vanced civilization may be in its sciences, literature, and arts; no matter 
how colorful its achievements in architecture, furniture, clothing, and cuisine; 
no matter how far a civilization has advanced in material progress; in the 
opinion of the Muslim historian, it still remains “backward” and “deficient” 
so long as it falls short of creating an environment appropriate to the worship 
of God and the observance of His commandments as embodied in the Sharituh. 

Islamic civilization itself has passed through several stages, and undoubtedly 
most of its material achievements were not realized during its early period. 
Major achievements came in the third and fourth centuries AH. For this reason, 
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we find the Western historian Adam Mitez voicing the opinion that the fourth 
century of the hijrah represents the peak of Islamic civilization, because this 
period was the most appropriate for the worship of God alone. When com- 
pared with the behavior of the Muslims in the fourth century of the hijrah, 
the behavior of the Muslims in the first century was clearly more in accor- 
dance with the teachings of the Shariah. The Prophet alluded to this when 
he said: “The best of generations is my generation, then those that come after 
them, then those that come after them.” 

This logic seems strange indeed to the minds of non-Muslim historians, 
because they have accepted the criteria and values of Western civilization. 
But for the Muslim historian who has managed to break free of the domina- 
tion of Western values, criteria and concepts, the whole matter appears self- 
evident. The Muslim has been able to achieve this new vision due to the new 
wave of Islamic awareness, the effects of which are now quite visible throughout 
the contemporary Islamic world. One of these effects has been the breaking 
away of the young Muslim generation from the clutches of Western civiliza- 
tion, Islam and imdn have inspired them with feelings of superiority, self- 
confidence, and independence, both spiritual and intellectual. This is significant 
because it represents the first correct step in the direction of establishing a 
new civilization, God willing. 


“Apology and justification” cannot serve as a basis 
for the interpretation of early Islamic history 


This logic is a result of the psychological and intellectual oppression created 
in our minds by the cultural invasion of the West. One aspect of the logic 
is the apologetic approach which some Muslim historians use when they discuss 
the issue of jihad in Islam, or the Islamic conquests (al futish al islamiyyah). 
They view these military expeditions as having been launched in defense of 
the Arabian Peninsula against the incursions of the Romans and Persians. Even 
the military expeditions of the Prophet himself have not escaped this apologetic 
approach, which portrays them as being waged in defense of the state of 
Madinah. Professor Muhammad Shalabi al Nu'mani's study of the Sirah, 
despite his excellence, has also committed this error. 

‘Some Muslim historians have even gone so far as to reject some well-known 
and well-documented incidents because they were unable to produce the 
apologetic justification they needed. For example, one such writer denies Ibn 
Ishaq's reports concerning the slaughter of the warriors of Qurayzah, although 
these reports are confirmed in the books of hadith, Sirah and history. It is 
‘as if he doubts the fairness of killing them. The Islamic interpretation of history 
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is not apologetic, nor is it a defensive justification. It is based on the convic- 
tion that Islam is the truth, and whatever contradicts it is falsehood. Whatever 
God has legislated in Islam, be it jihdid or anything else, is right and has no 
need of apology or justification, however strange or unacceptable it may ap- 
pear to the dominant Western mentality of the twentieth century. We should 
not modify Islam and its history to suit the tastes and ideologies of people 
in any particular age. What people commend at one particular time may be 
distasteful at another, and what is considered good by people in one place 
may be regarded as bad by the people of another place, Only God can truly 
judge or evaluate anything and this is reflected in His law, the Shariah. True 
judgment cannot come from the whims, desires and subjective personal opin- 
ions of mere mortals. God is victorious over what he ordains. 


The use of Shariah terminology in writing history 


‘The use of legal (Shar) terminology is necessary when writing the history 
of Islam from the Islamic perspective. Legal terms have clear and specific 
meanings, and function as criteria of Islamic legal concepts which are of signifi- 
cant value in judging people and events, For example, the Qur'in divides people 
into three categories: muinin (believer), Akdfir (disbeliever) and mundfiq 
(hypocrite). Each of these three words has a precise meaning, which cannot 
be tampered with. We should not refrain from using these terms, and we should 
not adopt the alternative terminology which has developed in non-Muslim 
circles, such as “leftist “rightist” or any other such non-Islamic terms which 
contradict the Shariwh and which are vague and ambiguous, It is also impor- 
tant to use Islamic terminology when cultural and civilizational achievements 
are being judged. Islamic juristic terms such as al khayr, al sharr, al haqq, 
al bail, al adl, al zulm, must be used in the place of West 


such as “progressive,” “reactionary” etc 


n terminology 


Some Muslim writers have fallen into the (rap of using terminology that 
cannot be found in an “Islamic dictionary”. Herein lies the danger that Islam 
may dissolve into Jahift thought and be lost in its terminology, which would 
rob us of our independent identity 

The use of Islamic juristic terminology in the rewriting of Islamic history 
is uterly vital for the preservation of the independent character of the Islamic 
methodology and the promotion of its identity, Furthermore, Islamic juristic 
terminology is much more precise than Western terminology. 

We may ask: What is meant by conducting research in Islamic history in 
accordance with the methodology of the hadith scholars? 

The hadith scholars have certain methods of criticizing hadith and placing 
them into categories such as sahih and datf. How may we use these methods 
in criticizing historical reports which deal with the first period of Islani? These 
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reports resemble the hadith in that they are preceded by an isndd (chain of 
narrators) which is affixed to their matn (text). Thus, the critic may know 
the names of the men who narrated the incident, and in which order they 
narrated it Information about these narrators may be found in the books of 
‘im al rijal (literally, ‘the science of men’), which specializes in giving details 
about these men, such as their circumstances and status as regards reliabil- 
ity. For example, the condition for accepting a hadith as sahih is that it should 
be narrated by an al tadl al dabit (a trustworthy Muslim known to have an 
excellent memory), who must in turn narrate it from al iadl al dabit, and so 
‘on along the chain of narrators. There must not be any defect or oddity in 
the chain, Likewise, the condition for a historical report to be sahih is that 
all its narrators—up to and including-the eye-witness—must be men of cor- 
rect piety (with an excellent memory which is not susceptible to error) who 
cither know the report by heart or have recorded it precisely in their books. 
In addition to this, the narrative must agree with similar narratives by other 
‘narrators, who are also known to excel in the skills of documentation, If, 
however, it disagrees with these narrators, it will be regarded as “odd,” and 
will be outweighed by better versions, The historical narrative must not suf- 
fer from any hidden defects, such as subdle lying, irsdl (a link missing from 
the chain of narrators) or an inconsistency in its mam. If an historical report 
does not qualify as saith according to these methods of the hadith scholars, 
then the isndds must be examined. All the versions dealing with any particular 
incident must be collected and checked to find out whether they agree or 
disagree, If any one version is narrated via a number of isnads, then this would 
tend to strengthen the possibility of its authenticity, especially if it is deemed 
impossible that so many narrators would conspire in lying or would do so 
by chance. 

‘The methods of the hadith scholars must be observed when dealing with 
historical narratives. The hadith scholars themselves are lenient when they 
narrate historical reports. We may notice this even in the most trustworthy 
of early Muslim historians, such as Ibn Ishiq, Khalifah ibn Khayyait and al 
‘Jabari. They all give many historical reports which are either mursal or mun- 
ati’ Al Tabari also often reports historical reports on the authority of very 
weak and untrustworthy narrators, such as Hishdm ibn Kalbi, Sayf ibn ‘Umar 
al Tamimi, Nasr ibn Mazahim, and others. 

Undoubtedly, the fact that the earlier historians accepted historical reports 
without subjecting them to the same rigorous criticism of the hadith places 
a heavy responsibility upon the contemporary Muslim historian. The earlier 
historians were content to put their trust in the narrators mentioned in the 
isnads. This means that the contemporary Muslim historian must make 4 
tremendous effort to determine which historical reports are sahih. He needs 
to understand the methods of the hadith scholars and to apply them to the 
historical reports in the same way as they were applied to the hadith, This 
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is no longer such an easy task as it was for Khalifah ibn al Khayyat or al 
‘Tabari, because they were well-versed in the methodology of the hadith scholars 
in criticizing historical reports. 

We do not wish to detract from the credit that is due to the early historians, 
nor from the contribution they have made, They collected for us the primary 
material, along with the isnads, which enable us to judge it, however dif- 
ficult this may be. What should be the next step after separating the sai 
reports from the defective ones? 

We should accept the sahith reports, then the hasan ones, and then those 
da'if reports which are supported by other independent isndds, and hence are 
known as al muiaddadah (the supported one). In this way, a picture of the 
events of early Islamic history can be reconstructed. If any contradiction arises, 
then the strongest hadith must always be followed, but weak hadith which 
are not supported or otherwise strengthened may be used to fill any gaps not 
covered by either sahih or hasan hadith. However, this may only be done 
when the issue concerned is not related to either agidah or Shariah, The 
general rule is that one must be stringent in matters relating to basic beliefs 
and principles or Shariah. We cannot fail to notice that the age of the Sirah 
and the Rightly-guided Caliphs is full of legal precedents. The Rightly-guided 
Caliphs used to exert themselves in order to direct life in accordance with 
the teachings of Islam. They are examples to be followed in the decisions 
they made concerning issues that emerged after the expansion of the Islamic 
State in the wake of their military victories and conquests. 

The writer is permitted to be lenient when dealing with reports which 
describe the construction of cities, monuments, irrigation canals, or which 
deal with battles and reports of the courage and sacrifices of the Mujahidian 

Since we have accepted this principle of applying hadith methodology, we 
may now make extensive use of the hadith books in studying the Sirah and 
the era of the Rightly-guided Caliphs. We may do so because the books of 
hadith have been more closely examined by the critics than the books of Sirah 
or of general history. For example, the books of al Bukhari and Muslim 
have been defined as being authentic, and every hadith contained therein is 
regarded as being sahih. Afler many studies of these two books, both by an 
cient scholars with excellent memories and by modern scholars, even si 
details in the two books have firmly resisted criticism because their origins 
are well-known, and are not confined only to al Bukhari and Muslim. If this 
is the case, we may therefore accept as authentic whatever al Bukh: 


and 


Muslim have reported concerning the Sirah and the era of the Rightly-guided 
Caliphs. We may then consider the other four books of hadith, and the Muwatta’ 
of Imm Millik, which have also received a great deal of attention, even though 
these books do not attain the same level of authenticity as the two sahihs (i.e., 
al Bukhari and Muslim), and are not totally free from da'‘if hadith. 
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The hadith books contain a great deal of information about the Sirah, 
although they do not cover all of its events. Thus the importance of hadith 
methods of criticism and of applying them to the reports of Sirah and general 
history becomes apparent. When some of the major hadith scholars, such 
as al Hafiz ibn Sayyid al Nas in Uyan al Athar fi al Maghazi wa al Shamail 
wa al Siyar, and al Hafiz al Dhahabi in Tarikh al Islam, wrote about the Sirah, 
they relied largely upon the Six Books, namely al Bukhiri, Muslim, Abi 
Dawid, al Tirmidhi, al Nas@i and Ibn Majah. However, they also referred 
to the books of Sirah and general Islamic history. 

At this point, it is essential to state an important fact which, if ignored, 
could lead to misgivings about our concept of the Sirah and our knowledge 
of the early caliphate. Actually, the hadith books confirm what is reported 
in the books of Sirah and general history. This is especially true in the case 
of two Sirah books, namely the books of Muhammad ibn Ishaq ibn Yasir 
(d. 151 A.H.) and Masa ibn ‘Ugbah (d. 26 A.H.). The former book has reached 
us under the titles of Sirar lon Hisham; the latter, which is a counterpart of 
Ibn Hisham, is contained within the Maghdzi of al Wagidi, who was charged 
by the hadith scholars with fabricating reports, and whose authority was, 
therefore, considerably weakened, despite the fact that the hadith scholars 
acknowledged the richness of his knowledge of the Sirah. In truth, a careful 
study of al WagidT will reveal that what the hadith scholars say about him 
is true: many of the narrators upon whom al Wagidi relied are not to be found 
in the books of Tim al Rijal. 

There is a mistaken tendency among some Orientalists (in which some 
Muslim historians have acquiesced) to upgrade al Wigidi's Maghaz?, and to 
prefer it even to the Sirah of Ibn Ishaq. The Sirah of Tbn Ishaq is actually 
more precise and more authentic than al Waigidi’s work. The information given 
by Ibn Ishiiq agrees in many aspects with that found in the books of hadith, 
‘The main difference between the books of hadith and the books of Sirah is 
that the Sirah books include many reports in which the isndd is either mursal 
or mungati; but these same reports are often found in hadith books with com- 
plete isnads, » fuct which tends to confirm the information found in Sirah books, 

However, we shall certainly need to make some amendments and omis- 
sions fromthe Sirah, as a result of checking the Sirah books against the hadith 
books and of applying the rules of hadith criticism to the historical reports 
In the following chapters, we shall discuss some results obtained by applying 
the hadith methodology; results which have become apparent to me during 
my study of this topic: 

1. Certainty about the Authenticity of our knowledge of the Sirah, 
This is indeed an aspect of the mercy of God toward His servants, in that 


He has preserved for them the Sirah of His Prophet so that they may take 
him as an example and emulate him 
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2. The addition of new information 

‘These new additions, which are given by the books of hadith, are important 
because the Sirah and history books were limited to dealing with the Maghdizi, 
and did not give many details of the social, economic, and administrative 
aspects of the Sirah. 


3. The clarification of certain topics 
The historians and hadith scholars disagree, for example, about the campaign 
against Bana al Mustaliq. Al Bukhari mentions, in his yahih, that the Prophet 
took them completely by surprise when he attacked them. The books of Sirah, 
however, state that he had given them a warning, that they had prepared 
themselves for fighting, and that the fighting had actually taken place around 
the well of al Murays?: 

In such & situation we need to know the correct Islamic position on the 
issue of warning the enemy. We find three distinct opinions among the jurists 


(a) That it is not at all obligatory to warn the enemy of an imminent attack. 
This is the opinion favored by al Miiziri and al Qiii ‘lyaid 


(b) That it is obligatory under all circumstances to warn the enemy. This is 
the opinion favored by Imm Malik and others 


(c) That it is obligatory to warn those to whom the message of Islam had 
not been sent, but it is not obligatory to warn those whom the message of 
Islam has reached (and who have rejected it). This is the opinion favored by 
the Imim Abd Hanifah, Imm al Shafi‘, Ahmad and their followers, and is 
the strongest of the three 


Insofar as Band al Mustaliq were among those who had received the call 
of Islam, the version of Imam al Bukhari, that the Prophet had attacked them 
aand taken them by surprise, is in complete agreement with the opinion, which 
is the most reliable. There is no need to prefer the version of Ibn Ishiq and 
other Sirah writers, arguing that itis the more favorable, for that of al Bukhari’s 
version, which contradicts the Quranic verse: “If you fear treachery from 
any group, throw back (their covenant) to them, so as to be on equal terms, 
(al Anfal 8:58) 


4. Some amendments are necessary in certain topics of the Sirah 

These may have been somewhat misunderstood in contemporary studies based 
only on the Sirwh and history books. Examples of these are “the system of 
brotherhood,” and “the document which the Prophet wrote as a constitution 
for Madinah at the beginning of the Aijrah.” However, we should not exag- 
gerate the amount of amendment which will affect the shape of the Sirah 
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‘as presented by the early writers and as it has been known among Muslims 
for 1,400 years. Indeed, a comparative study will reveal a concurrence be- 
tween the books of hadith and Sirah in a vast number of details. This is a 
sign that God has preserved the Sirah of His Prophet so that it will remain 
a light to guide Muslims in every time and place. God caused some of the 
outstanding hadith scholars among the bitin and their students to record 
the Sirah at an early date, drawing upon the resources of the companions who 
had witnessed and participated in those events. Thus there is no gap between 
the events of the Sirah and the recording of those events. If such a gap had 
existed, it would have Jed to the loss of texts, or distortions of, and additions 
to those texts. Moreover, if we examine the names of the Sirah authors, we 
shall find that most of them were also hadith scholars. They are not. merely 
literary figures or story-tellers. This is significant because they were known 
to be deeply concerned with documentation and had developed clear and critical 
methodologies. Their style was sober and completely free from exaggeration, 
pedantry, repetition and imaginative accounts. 


Chapter II 


The Necessity of Flexibility 


in Applying 
the Principles of the Hadith Scholars 


Undoubtedly it would be untenable to insist upon the conditions of hadith 
authenticity before accepting any historical narrative. Narratives which would 
satisfy these stringent conditions would fail to cover all the events and 
developments of the various stages of Islamic history and inevitably lead to 
huge gaps in our historical accounts. If we contrast this with the histories 
of other nations, we shall find that they are full of such gaps, despite the fact 
that these histories often depend on single and/or anonymous narratives, 
‘Therefore, in the eras following the earliest period of Islam, it is sufficient 
to ensure the trustworthiness of the historian, and the accuracy of his memory 
in order to accept what he records as authentic. The principles of hadith 
criticism must be used in the case of inconsistency between the accounts of 
different historians. 

Tris necessary to insist that an historian should fulfill the conditions of be- 
ing trustworthy, honest, and pious if his testimony about other nations and 
his appraisal of their role is to be accepted and upheld. All stages of Islamic 
history must be appraised from an Islamic perspective. It has recently become 
‘apparent that our understanding of any particular period may undergo a signifi- 
cant change when that period is re-appraised, as was the case with the Ot- 
toman State where records were reopened and re-evaluated by 400 Muslim 
historians. It appears that the changes which will come about in our concep- 
tion of the Umayyad and ‘Abbasid periods and of all subsequent periods until 
the present day, will be very great indeed. It will reveal the horrific distor- 
tion Which has been wrought in our history. 

I call upon Muslim historians to produce detailed studies aimed at reveal- 
ing the salient features of the Islamic interpretation of history, and the real 
dimensions of the critical methodology with which the narratives of Islamic 
history must be examined. I warn our youth, in their efforts to understand 
the events and great men of Islamic history, not to rely totally on reports men- 
tioned in some history books, and not to accept them without subjecting them 
to the most rigorous criticism. Otherwise, they will run the risk of accepting 


2B 


m4 MADINAN SOCIETY AT THE TIME OF THE PROPHET 


a distorted picture of Islamic history because the narrators upon whom al Tabari 
and others relied were influenced by personal whims and prejudices, and by 
political and sectarian inclinations. The narrators’ accounts of the Umayyad 
and ‘Abbasid periods were greatly influenced by their personal views and biases. 
Therefore, a serious attempt to rewrite the history of Islam must be under- 
taken by Muslim writers who believe in God and His Messengers, and who 
know about and appreciate the influence which Islam has had on our history, 
and which it will continue to have on our future 


The study of the source books of the Sirah 


There are various sources for the study of the Sirah; some may be described 
as primary sources, and include the Qur'an, hadith, the books of al Shama! 
and al Dalai, the books specializing in the Sirah, and the books of general 
history. The other sources may be described as secondary and complemen- 
tary. These are books which do not deal specifically with the Sirah or history 
as such, but with other subjects which are useful in the study of Sirah, Ex 
amples of the latter include books on literature, poetry, biography, lm al rijad, 
geography, figh, genealogy and dictionaries, etc, Undoubtedly, if all these 
sources were incorporated in the study of the Sirah, they would produce the 
most complete and most detailed picture possible 

I shall try to give a clear picture of these source books, their value and 
how they may be utilized. The first fact that the researcher must note is tha 
they are not all on the same level. They vary in strength and authenticity, 
and cannot be treated equally. One cannot compare a Qur'inic verse or a hadith 
with a historical or literary narrative.’ These sources must be evaluated, and 
each one placed in the appropriate category. 

AL the top of the list of Sirah source books is the Qur'an. The Qur'in is 
God's truth as revealed to his Prophet Muhammad in both words and mean: 
ing through revelation (wahy). It consists of statements explaining the Islamic 
fagidah and the Shariah, It also includes verses of al Ahkaim (directives), which 
are of immense importance in analyzing Islamic society and its development.? 
These verses of Abkiim shed light on the legislation dealing with social, 
economic and political matters, in accordance with which the Prophet ruled 
the first Islamic state 


‘One of those who committed this error is Abd Rayhin in his book Adwa” tla al Sunnah 


al Muhammadiyyah. 


‘An analysis of Que'inic verses om Sinah is 2 
Kasi 


in Muhammad Darwiizah's book Strat al 
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In the Qur'an, we find references to some of the events of the Sirah period, 
for example, Badr, Ubud, al Khandag and Hunayn’, where the circumstances 
in which these important battles were fought are described, especially their 
psychological dimensions, which cannot be found in such vivid and precise 
detail in other sources. 

The Qur'én also gives an exact description of the material as well as the 
intellectual conflict between the Muslims and the Jews in the Hijaz.* The 
references in the Qur'n to past nations widened the historical perspective 
of the Muslims. Their historical studies covered the histories of past prophets 
and past nations. The Muslims’ concern with events beyond the Anubian Penin- 
sula, for example, the war between the Romans and the Persians, led them 
to record the histories of the Romans, Persians, Turks, Abyssinians, and others." 

We should not, however, expect to find details of historical events in the 
Qur'an, since it is not primarily a history textbook, but rather a constitution 
for life. Moreover, it is difficult i» know the contexts and times of many verses, 
cither because no information is given in the reports, or because these reports 
themselves —if indeed they are available —are often contradictory.* The authen- 
tic reports must first be sorted from the questionable reports, then if any con- 
tradiction still exists, the matter must be resolved and verified, 

Moreover, it must be noted that we cannot benefit from the Quriin as we 
should unless we refer to the authentic books of Tafsir, especially those known 
as al Tafsir bi al Ma'thier (Tafsir through the use of reports), for example, 
the Tafsirs of al Twbari and Ibn Kathir. Reference must also be made to the 
books of al Nasikh wa al Mansiikh and Asbab al Nuziil, and other books which 
deal with ‘Ulian al Qurtn. 

Some contemporary historians are too proud to refer to these books, and 
prefer to rely upon their own understanding of the linguistic styles and mean- 
ing of Arabic. This leads them to make serious mistakes. For example, their 
understanding of the verse: “It is He who has sent amongst the unleticred 
(al ummiyyin) an apostle from among themselves. . ” (al Jumutah 62:2). The 
Orientalists were of the opinion that al Ummiyyin here implies ignorance of 
the religion (Din), not merely incompetence in reading and writing, However, 
the Qur‘n often refers to Muhammad as al nabi al wmmi (the unlettered Pro- 
phet) (al Araf 7:157). It is quite unreasonable to suppose that a Prophet is 
ignorant of the religion he has been sent to teach. 


"Details of Badr are given in Sima al Anfdl (8); ef Ubud in Surat Al urn (3); of wl Khandag 
in Strat al Ahzdb (33), and of Hunayo in Strut al Tirwbah (9). Other Sarahs also refer to 
those events. 

“The issue of intellectual conflict is referred to in Surat al Bogaruh (2); that of material 
‘conflict in Sarat al Hashr and Sarat al Aloab. 

Al Dari, Nashaiat Thm al Tarith tne al Arab, pp. 18, 51. Salih al Ali. Muhddarar ft Terie 
al Arab gabl al Islam. 

“ALAN, Salih, Muhadardt fi Farith af Arab qabl al Islam 
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A proper intellectual inclination should force the researcher to refer to the 
books of Tafsir, which are well documented. The Quranic words must be 
given their true meaning. Academic integrity requires the scholar to refer to 
the authentic books of Tafsir and to give the Qur‘anic texts their truly intended 
meaning, but not to interpret them according to personal whims in an attempt 
to support any opinion or madhhab. The Prophet warned in his saying: 
“Whoever alleges in the Qur'an his opinion or anything which he does not 
know, will occupy a place in Hell-fire.”” 

Concerning the importance of the hadith in the study of the Sirah, the hadith 
expound Islamic beliefs and behavior. The hadith of al ahkdm explain mat- 
ters of worship and legislation, such as sawm, salah, hajj, sakith, and political, 
financial and administrative systems. A complete picture of Islam cannot be 
formed without a knowledge of hadith, and all these matters which the hadith 
dealt with have some connection with the administrative, economic, social 
and cultural life at the time of the Prophet and the period which followed 
it, because, to a great extent, the Muslims adhered to the application of the 
Sunnah in their lives. Likewise, some of the books of hadith have sections 
dealing with the maghai? and biographies, such as Sahih al Bukhari." 

There is no doubt that the sirah material in the books of hadith is authen- 
tic, and must be relied upon and given priority over the reports in the Maghdiz 
books and general histories, especially if it is mentioned in the Sahih books 
of hadith, because these books are the result of huge efforts on the part of 
the hadith scholars in thoroughly examining the hadith and criticizing its isndid 
and main, The precision and criticism which were applied to the hadith were 
not applied to the historical books, but it should be understood that the books 
of hadith, because of their general nature, do not give details of the maghazT 


and the events of the Sirah; instead, they are confined to some of them, i.e. 
those which fulfill the conditions laid down by the author to determine the 
status of the hadith and whatever was reported to him. Therefore, they do 
not give 4 complete picture of what happened. It is necessary to complete 
the picture from the specialized books of Sirah if the scholar does not wish 
to be led into great confusion.* 

The books of hadith are arranged cither according to the companion who 
narrated them, such as the books of Masanid of which one of the greatest 


Introduction to the Tafsir of Ibn Kathi 

*See: Kitab al Maghdci (The Chapter of al Maghdzi) in Sahih al Bukhari 

“It is reported in Bukhiirt that the Prophet attacked Band Mustalaq without any warning 
This contradicts his usual conduct according to the verse. The books of sirah make it clear 
that he did warn Band Mustalag. So if we confine ourselves to the reports in the Safihs without. 
understanding the Islamic laws regarding warning the enemy, we will be mistaken and confus- 


ed, See Muhammad al-Ghazsli, Figh af Sirah (The Understanding of the Sirah), 4th ed... pp 
10, 308 
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is the Musnad of Imam Ahmad ibn Hanbal, or according to subject-matter, 
such as the Six Books, in both cases without regard to chronological order. 
For this reason, the researcher has difficulty in dating the hadith. However, 
the books of Sirah and history, which are classified chronologically, rectify 
this omission in many cases. The oldest comprehensive books of hadith which 
have reached us are the Muwana' of Malik, the Sahihs of Bukhari and Muslim, 
the Sunan of Abi Dawid, al Tirmidhi, al Nas@i and Ibn Majah, and the 
Musnads of al Dirami and Ahmad ibn Hanbal.? 

‘The books of al Dalail and al Shamail (Evidence of Prophethood'* and 
Character of the Prophet) deal with the miracles and signs which prove the 
veracity of the Prophet. 

Despite the fact that the hadith books include chapters dealing with the 
characteristics, signs and evidence of the prophethood and the character of 
the Messenger, the earliest scholars who dealt specifically with these sub- 
jects were: 


— Muhammad ibn Yasuf al Faryabi (d. 212 AH), a hadith scholar whose 
book is reliable: Dalail al Nubuwwah (The Signs of Prophethood), 

— ‘Ali ibn Muhammad al Madiini (4. 215 AH) in his book, Aydt al Nabi 
(Signs of the Prophet).'? 

— Dwod ibn ‘Alf al Isbahdni (4. 270 AH) in his book, Alam al Nubwwwah 
(Signs of Prophethood), 

= Tbn Qutaybah (d, 273 AH) in his work, Alam Rasid! Allah (Signs of the 
Messenger of Allah). 

= Ibn Aba Hitim (4, 327 AH) in his book, Alam al Nubuwwah (Signs 
of Prophethood), 

— Aba Bakr ibn Abd al Dunya (d. 281 AH). 

— Abi ‘Abd Alliih iba Mundah (4, 39S AH) 

— Abit Nu'uym Ahmad ibn ‘Abd Allah al Isbahdni (d. 415 AH) in his book, 
Tathbit Dalail al Nubwwwah (Confirmation of the Signs of Prophethood), 
which has been printed. 

— Aba ‘Abbas Jafar ibn Muhammad al Mustaghfiri (d, 432 AH). 

— Abii Bakr Ahmad ibn al Husayn al Bayhagi (d. 458 AH) whose book 
Dalai al Nubuwwah wa Ma‘rifat Ahvwail Sahib al Shariah has been printed. 
It combines sahih and hasan hadith with other datf and mawdi’ ones. Al 
Dhahabi commended this book” 


‘Mifiah Kunitz al Sunnah (Key to the Treasures of the Sunnah) gives an idea of the number 
‘of important hadith connected with Sirah topics. Al Mujam al Mufahras ff Alf: al Hadith 
(Concordance et Indices de \a Tradition Musulmane) by Wensinck and a group of Orientalists 
is also helpful for finding hadith dealing with Sirah 

“Sahih at Bukhari, vol. 2, p. 26, Buléq edition. Sahth Muslim, and others 

“al Nadim, al Fihvist, p03. 

™Siyar Alam al Nubala’ (The Biographies of the Most Noble), 6/6 
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— Abi al Hasan ‘Ali ibn Muhammad al Mawardi (d. 450 AH). This book 
has been printed 

— Abi al Qasim Ismail al Isfahani (d. 535 AH) 

Umar ibn ‘Ali ibn al Mulaggin (d. 804 AH) in his book Khasaiy Afdal 

al Makhlagin (Characteristics of the Best of Creation). 

— Jalal al Din al Suyati (d. 911 AH) in his book, al Khasaiis al Kubra 
(The Greatest Characteristics). It has been printed, and it includes Sirah, Dalat 
and Shama’ 


The books of characteristics (khaydis) are many, and I have limited myself 
to mentioning only some of them. This list does not include all the works 
which have been written on this subject, There are other works 

The books of Shamail deal with akhlag (morals), dab (manners), and 
descriptions of the Prophet. The earliest scholars who dealt specifically with 
this are: 


Dawid ibn Ali al Isbahani (d. 270 AH) in his book, Sifat Akhlag al Nabi 
(Description of the Characteristics of the Prophet). 

Al Hafiz. al Tirmidhi (4. 279 AH) in his book a Shamail al Nabawiyyah 
wa al Khayiiy al Mustafawiyyah (The Prophetic Qualities and the 
Characteristics of al Mustafi), which has been printed. 

Abii al Shaykh ‘Abd Alldh ibn Muhammad ibn Haydn al Isbahani (4 
339 AH) in his book, Akhiag al Nabi wa Addbuhu (Characteristics and Man 
ners of the Prophet), which has been printed 

Abi Said ‘Abd al Malik ibn Muhammad al Nisibdri (d. 406 AH) in 
Kitab Sharaf al Mustafa (Book of the Nobility of al Mustafa) 

Abii ‘Abbas al Mustaghfiri (d. 432 AH) in his book, Shama! al Nabi 
(Character of the Prophet) 

Al Qadi ‘Iyad (d. 544 AH) in Kitab al Shifa'bi Tarif Hugitg al Mustafa 
(Book of Healing by Knowing the Duties Toward the Mustafa), which has 
also been printed, and is a comprehensive book 

— Al Hiifiz. al Suyiti (d, 911 AH) explained the sources of the hadith in 
the Shifa' in his book Mandhil al Safa fi Takhrij Ahiidith al Shift 
of Purity in the Explanation of the Sources of the / 
has been printed. 


(Springs 
diths of al Shifa'), which 


A number of Ulama’ explained al Shifa; includ 


~ ‘Ali al Qari (d. 1014 AH) in Sharh al Shifa’ (Explanation of al Shifa, 
which has been printed 

— Al Khafaji (d. 1069 AH) in his book, Nasim al Riyad fi Sharh al Shiff 
i al Qadi ‘Tyad (Breeze of the Gardens in the Explanation of al Shifa' by al 
Qadi “Iyad) 


~ WAL Nadi, Fihrist, p. Z 
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— Al Hafiz ibn Kathir (d. 884 AH) wrote his book. Shamail al Rasiil 
(Character of the Messenger), which has been printed. 


From the point of view of accuracy, the books specializing in Sirah come 
after al Quran al Karim and al Hadith al Sharif. What gives them their great 
academic value is the fact that the first books of Sirah were written at a very 
early period; to be exact, in the generation of the TabiTin when the compan- 
ions were still alive, and the latter did not criticize the writers of the Sirah. 
This implies that the companions approved of what they wrote. The compa 
nions had a vast and detailed knowledge of the Sirah, because they had lived 
through and participated in it, Their tove and devotion to the Messenger and 
their desire to follow and apply his Swwnah as regards rules of Halal and Haram 
‘was a reason for spreading information about the Sirah and for studying and 
preserving it, This was the practical application of the teachings of Islam. 

A number of modern studies have been written about the pioneers in writing 
the Sirah among the Tabilin and those who followed them.!* But they did 
not explain their status concerning al Jarh wa al Taifil; their work was dif- 
ferent from the study of hadith, and was not carried out according to the rules 
of mustalah al hadith. The pioneers are: 


= Abbdn ibn “Uthmin ibn ‘Affin (101-105), who is a reliable sabi hadith 
scholar, 

= "Urwah ibn al Zubayr ibn al ‘Awwam'* (d. 94 AH), who is a reliable 
rabiT hadith scholar and is considered to be one of the most famous figaha’ 
in al Madinah, 


"The comprehensive studbes of the writing of the Sih include 
Horovitr, Al Maghdzi al Ula wa Muiallifaha Che First Maghact and their Authors) 
Margoliouth, Dirasdr lun al Muurrithin al Arab (Studies on the Arab historians) 

‘Abd al ‘Aziz at Dort, Nashive Ym al Tarikh ind al Arab (The Formation of Koowledge 
of History among the Arabs). 

‘Salil al All, chapter in Muhddarar fi Tarikh al Arab gabl al Isham (Lectures on the Pre- 
Islamic History of the Arabs) 

Jawad Al, chapter in Tarikh al Arab fl at Isham, al Sirah al Nabawiyyah (The History 
of the Arabs in Islam: the Sirah of the Prophet 

Sayyid Ismifll Kashif, Dirdsah fi Masddir al Tarikh al Isami (Study on the Sources of 


Islamic History) 
Husayn Nassir, Nashir al Tadwin al Tarikhit tnd al Arab (The Formation of Historical 
Recording among the Arabs) 
Research has been written desling specifically with one of the pioneers of al Maghasi 
for example: 


al Dar?, "Dirisah fi Sirah al Nabi wa Muiatlifuha Ibn tohag” (Study of the Sirah of the 
Prophet and its author Iba Ishaq). 
Fiick’s study about Muhammad ibn (shiq (in English) 
Khalid al ‘Asal? article about ‘Ali al Mad#ini. 
‘Akram al ‘Umar article about Masi ibn “Ughah 
“Dr. Muhammad Mustafa al Azami collected the reports of "Urwah and published them 
recently. 
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— ‘Amir ibn Shardhil al Shabi (4. 103 AH), who is a reliable hadith scholar, 
He wrote a book of Magi 
— ‘Asim ibn “Umar ibn Qatddah (d. 119 AH) who is a reliable hadith scholar. 

— Muhammad ibn Muslim ibn Shihab al Zuhri (d. 124 AH) was one of 
the greatest hadith scholars of his time. The great scholars of al Jarh wa al 
Tail proved him trustworthy, He was the first of those who used the method 
of collecting the isndds in one place so that the sequence of events would 
be continuous, without the interruption of the isndids. Al Zuhri was criticized 
for reporting hadith from a number of his teachers, without stating which 
shaykh narrated which hadith. But this criticism which al Qadi ‘lyiid reported 
from the earlier scholars, was refuted by the great ‘ulamd; such as al Nawawi 
and al , when they explained that there was nothing wrong with his do- 
ing so because he made clear what he was doing, and because all his teachers 
were reliable." 

— Yuzid ibn Rimin al Asadi al Madani (d. 135 AH), a reliable 14biT, who 
compiled a book of Maghazi based on ‘Urwah and al Zuhri. Ibn Ishiig nar- 
rated from him.* 

‘Abd Allah ibn Abd Bakr ibn ‘Amr ibn Hazm (d. 135 AH), a reliable 
tabi hadith scholar. 

Misa ibn “Ugbah (d, 26H), a reliable hadith scholar and one of al Zubri's 
students. Imam Malik commended his books of Maghdzi and said that he 
was the most trustworthy authority of Magh 

Yahya ibn Majin said: ~The book of Masa ibn ‘Ugbah which was reported 
from al Zuhri is one of the soundest (sahih) of these books.” 

Imém al Shafit said; “There is no book about Maghazi which is more sound 
(sahih) than that of Misa ibn “Ugbah, despite its being small and devoid of 
most of what is mentioned in other books 

Al Dhahabi said: “The Maghazi of Masa ibn ‘Ugbah is not a big volume. 
We have heard it read, and most of it is sahih and mursal jayyid, but is con- 
densed and needs more explanation and needs to be completed.” 

— Muhammad ibn ‘Abd al Rahman ibn Nawfal (d. 131 AH) in his book, 
Al Maghé 

— Sulayman ibn Tarkhdn al Tiri (d. 143 AH), a reliable nabi7 hadith scholar. 


‘Al Khatib, Tarikh Baghdad (The History of Baghdad) 12/230 
"Al Nawawi, Sharh Sahih Muslim (Explanation of Sahih Muslim), $1623; and al ‘Irigt 
Tarh al Tathrib (Repudiation of Blame), 847 
"Iba Hajar, Tahdhib al Tahdhib. (The Revision of the Revision) 9/2: 
‘Al Dhahabi, Siyur Allim, 6/115 
Ibid. 6A. 


al Khatib, Al Jani" li Athiag al Rawi wa Adab al Simi" (The Comprehensive Book of the 
Characteristics of the Narrator and the Manners of the Listener), 225. 

"Al Dhahabi, Siyar Alam, 215-6 

“Ansa al Ashraf (The Genes 


gy of the Noble), W/I2, 351 
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— Mu'ammar ibn Rashid (d. 153 AH), a reliable hadith scholar, and also 
‘one of al Zubhris students. “He was one of the vessels of knowledge, with 
truthfulness, investigation, piety, sublimity and the ability to classify 
knowledge”? 

— Muhammad ibn Ishaq (d. 151 AH), one of al Zuhri’s students and a leader 
in the field of Maghazi. His reports do not reach the level of saith, but they 
are hasan provided that he explains in the isndd that someone reported to 
him, because he is mudallis. His Sirah includes both hasan and daff hadith. 
Ibn ‘Adi said: “I inspected his hadith and did not find anything which could 
prove that they were daff- He could be thistaken or confused in some places, 
just as others are. None of the trustworthy scholars and Imams hesitated to 
quote from him, and there is no objection to him.” 

This testimony is so important, not because of the high status of Ibn ‘Adi 
and his strictness in authentication, but because it is based on the examina- 
tion of the reports, and not just on the reporting of the sayings of earlier critics, 
which revolve around accusing Ibn Ishi of predestination, shrism, and tadfis.* 
Elsewhere, they accuse him of possibly having lied in the report from Fatimah, 
the wife of Hishdm ibn ‘Urwah ibn al Zubayr. His lie was not proven, and 
many critical imams, including Imam Ahmad ibn Hanbal, refuted this ac- 
cusation, Al Hiifiz al Dhahabi said: “There is no doubt that Ibn Ish’q went 
to great lengths not to omit anything in the details of his genealogies. It is 
better to condense them. He went to great lengths in mentioning poems which 
are not necessary. It is better to omit them. He went to great lengths in men- 
tioning things without verifying them. Yet he omitted a lot of the sah material 
which was not available to him, So his book needs revision and correction, 
and the reporting of what he missed." 

Al Hafiz al Dhahabi excelled in explaining the status of Ibn Ishiq's hadith, 
Concerning Ibn Ishaq, he said: “He has a relatively high status, especially 
in the field of Sirah, but in the hadiths dealing with halal and haram, the 
status of his reports decreases from the level of sihhah (soundness) to the 
level of hasan, except for when he is the only narrator or there is some ir- 
regularity, in which case the hadith is considered munkar (invalid).** 

‘That does not make all the reports in his book about Sirah authentic, because 
there are some reports which are munkar and mungati’ as al Hafiz al Dhahabi 
‘says in Mizan al Ividal (The Balance of Moderation): “Ibn Ishaq is sound 


AI Dhahabl, Sivar Alam, 7/6. 

Ibid, 7139. 

*Ibid,, 7739. 

Al Dhahabi, Siyar Alam, 7/27. I is said in Tar al Tathrib Sharh al Tagrib (The Rejection 
‘of Blame and Explanation of Approximation), 8/72: ~The scholars’ acceptance of Thn 
Ishiq(s hadith is well-known, but he is mudallis. If, however, he explains in the isnad that 
‘Someone reported to him, his hadith will be accepted” 
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in hadith, and 1 do not find any fault with him except for what he mentioned 
in the Sirah from the munkar and mungati' reports.?” 

Abii Ma’shar al Sindi (d. 171 AH) is versed in maghdzi, but weak (daif) 
in hadith. However, his weakness is relative, and his hadith may be recorded 
in spite of that, especially if they are reported from Muhammad ibn Ka'b and 
Muhammad ibn Qays. This is according to the moderate group of critics, 
because the method of the hadith scholars is to accept the opinion of the 
moderate critics in the case of fajrth when it contradicts the opinion of the 
stricter critics.?° 

— ‘Abd al Malik ibn Muhammad ibn Abd Bakr ibn Hazm al Madani (d. 
176 AH), who is a reliable hadith scholar, in his book Al Maghdzi.** 

— Yahya ibn Said al Umawi (d. 194 AH), a reliable hadith scholar who 
wrote about Maghdzi. 

— Al Walid ibn Muslim al Dimashqj (d. 196 AH), a reliable hadith scholar. 

— YOnus ibn Bukayr (d. 199 AH), one of the narrators of the Sirah of Ibn 
Ishig, He added to the maghdzi, as mentioned by Ibn Hajar.” 

— Mubammad ibn ‘Umar al Wagidi (d. 207 AH). He is daff in the opin- 
ion of the hadith scholars, despite his abundant knowledge. His reports do 
not lend themselves to argumentation in matters of basic beliefs and prin- 
ciples and Sharitah, but they are useful in describing the detwils of events which 
have nothing to do with basic beliefs and principles and SharTah, A thorough 
study of his maghdzi will show that he includes many reports with different 
chains which mention men whose biographies we cannot find in the books 
of Zim al Rijal. Ibn Sad transmitted some reports from al Wagidi, but it seems 
that he chose them carefully, because we can find the biographies of the men 
mentioned in the isndids in the books of Tim al Rijal. This means that al Wagid?'s 
isndads mention men who are not known to have reported hadith. For this reason 
the books of 7m al Rijal do not mention their biographies, or else they are 
fabricated names invented by al Wigidi or some of his teachers. 

From this we can see the reason why the critical hadith scholars accused 
him of lying and fabricating hadith, and why they judged him to be rejected, 
There is no doubt that collecting and studying the reports of a narrator, and 
judging the narrator on the basis of these reports was the method of many 
critical Iméms in judging the narrators who reported a great deal. 

= Muhammad ibn ‘Aidh al Dimashgi (d. 234 AH), a reliable hadith scholar. 
Tbn Hajar read a selected part of his Maghazi (as was mentioned in Al Mujam 
al Mufahras, p. 27a). 


PMizan at Midal, 3/469, 

Refer to Tha Hibbén, Al Majriuhan (The Unauthenticated narrators), 3/60; Al Bukhari, 
Al Tarikh al Kabir (The Comprehensive Book of History), 81M; Al Khatib, Tarikh Baghditd, 
IB/AZ7; A) Dhuhabi, Siar Alam, 7/435-440; Ton Hajar, Tahdhib, ¥0!420-421. 

“al Nadim, al Fihrist, 282 


“Al Isabah fl Tamytz al Sahabah (The True Stories aboutthe Lives of the Companions), 1/242. 
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bn Muhammad al Madani (d. 225 AH). Ibn ‘Adi mentioned that 
he is not gawi (strong) in hadith. Tbn Hajar mentioned his biography in Lisan 
al Miziin (The Speech of the Scales). This book deals specifically with the 
biographies of daff narrators. It proves to us that Ibn Hajar does not think 
that he is reliable in hadith. There is, however, something mentioned in his 
biography which shows that he is reliable in akhbar (reports) other than hadith, 
But al Madaini is distinguished by his treatment of some subjects of Sirah, 
which he dealt with in one specific book. These subjects are important in 
dealing with the social and economic aspects of Sirah. 


— ‘Abd Allah ibn Muhammad ibd Nufayl (d. 234 AH) wrote a book of 
maghazi and is reliable and hafiz, having memorized many hadith. 

— Salih ibn Ishaq al Jurami al Nabwi (d. 225 AH) was great in hadith and 
akhbar, and wrote an admirable book on Sirah. 

= Ismail ibn Jumay’ (Jam?) (d. 277 AH) in his book: Athbar al Nabi wa 
Maghazihi wa Sardydhu (Reports of the Prophet and his Maghazi and 
Sarityd).* 

— Ahmad ibn al Harith al Kharriz (d. 258 AH) in his book, Maghazi al 
Nabi wa Sardyahu wa Azwajuhu (The Maghizi, Saraya and Wives of the 
Prophet). 

— ‘Abd al Malik ibn Muhammad al Ragishi al Basri (d. 276 AH) in his 
book, al Maghazi. He is sadiig (truthful), but he makes mistakes, 

— Ibrahim ibn Ismail al Anbari al Tusi (d. 280 AH), in his book al Maghiii 

— Ismail ibn Ishaq al Qagi (d. 282 AH), in his book al Maghazi. 


‘The biographies mentioned the names of a number of rbifin and their followers 
and those who came after them, describing them as knowing about the Sirah 
and being concerned about it. Among them were: 


— Abii Ishaq ‘Amr ibn ‘Abd Allah al Sabi (d. 127 AH). 

— Ya'gdb ibn ‘Utbah ibn al Mughirah al Madani (d. 128 AH). 
— Dawad ibn al Husayn al Umawi (d. 135 AH). 

— ‘Abd gl Rahman ibn ‘Abd al ‘Aziz al Hanifi (d. 162 AH). 

— Muhammad ibn Salih ibn Dinar (d. 162 AH). 

— ‘Abd Allih ibn Ja‘far al Makhrimi al Madani (d. 170 AH). 


The sources did not claim that these wrote books of Stral, but they referred 
to their concern about discussing it."* For this reason I did not list their names 
among the authors of Sirah. 

‘These scholars are the earliest pioneers in writing the Sirah. The crities 
of hadith authenticated most of them, particularly with regard to iadalah and 


Al Khatib, Tarith Baghdad, 934 

AL Nadim, al FUhrist, 112 

See Ibn Abd Hatim, Tarajimuhum fi al Jarh wa al Taiii! (Their biographies in Jarh wa 
at Tail 2/2/260; al Khatib, Tarikh Baghdad, 12/230: Ibn Hajar, Tahdlib. 3632, S72, 6/388, 
11293; Tarikh al Turdsh al Arabt (History of the Arab Legacy), 2/456. 
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dabt (authenticity and accuracy). These two conditions were laid down by 
the ‘ama’ for authenticating the narrators. If the narrators were authenticated 
by the hadith scholars, who maintained strict conditions of authentication,’* 
then this authentication gives great academic importance to these scholars’ 
work in Sirah. 

Allah protected the Sirah of His Prophet from loss, alteration, and exag- 
geration by preparing great hadith scholars to tke care of it and to record 
its earliest sources, before the historians and storytellers could deal with it. 
This is a distinguishing feature of the sources of sirah, which is not found 
in any other books of history and akhbar. 

‘This distinguishing feature is due to the hadith scholars being trustworthy 
and reliable in reporting, and they are lulamir’ who have clearly-defined methods 
of criticizing the sanad and matn of the reports. Their method is serious and 
avoids any addition or exaggeration 

In fact, most of the works of these great scholars of Sirah whom I have 
mentioned have been lost, but the following sources which have reached us 
are based on their work, and have transmitted much from them with isndds, 
‘The later works are based on the earlier works, not only in the use of the 
material, but also in the way in which the material is laid out in the book. 
‘One of the most prominent sources of Sirah which has reached us is the Sirah 
of Ibn Hishém. 

The Sirah of Ibn Hishdm is a revision of the Sirah of Tn Ishiq, in which 
Tn Hisham omitted many of the /:r@Tliywar and poems, and to which he added 
information about the language and genealogies. After this revision, this Sirah 
became acceptable tw the majority of the ulamd! Writers after Ibn Hishiim 
relied on his work. In fact, the picture which the Maghdzi gives of the life 
of the Messenger is very close to what is described in the sahth books of 
hadith, This greatly authenticates this book of Sirah. The Sirah of Ibn Hisham 
has been explained by al Hafiz al Suhayli (d. S81 AH) in his book Al Rawd 
al Anif (The Proud Garden), 

Other sources include: 


~ Maghazi al Wagidi by Muhammad ibn “Umar al Wagidi (4, 207 AH) 
who sometimes adds to the Sirah of Ibn Ishaq.” He gives his opinion about 
the reports and states which are more reliable.** The ‘Ulamai' recognize that 
he has a great deal of Sirah material, but the hadith scholars, in particular, 
consider him daif** 


“Akram al “Umari, Introduction to Tarith by Khalifah ibn Khayyat, 24-2 
'"Marsden Jones, Introduction to Maghaci al Wagid?, 34; Al Dari, Nashi 
nd al Arab, 31, 
“Marsden Jones, Introduction to Maghast al Wagidt, 34 
"See his biography in: Al Khatib, Tarith Baghdad, 3/21, 


‘Him al Tarik 
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Al Nasa has stated: “He (al Waqidi) fabricates hadith”. Imam al Shai 
Aba Dawiid and Ibn Abi Hatim also accused him of fabricating hadith. Imam 
‘Ahmad said that he was kadhdhab (liar), 

Tbn ‘Adi stated: “His hadith are not known, and he caused a lot of trouble.” 

Ibn Hajar added: “He is matritk (rejected) in spite of his vast knowledge." 

Tbn Sayyid al Nas defended him, but this defense is useless in the fice of 
the explanation given by other critics. 

— Al Tabagatt al Kubra (The Greater Categories), by Muhammad Ibn Sad 
(d, 230 AH), in the first two volumes deals specifically with the Sirah. Ibn 
Said is reliable and he selects the best of al WaqidT's many reports (as al Khatib 
al Baghdadi and Ibn Hajar agree). However, he conveys from the dulafa (weak 
scholars) such as al Wagidi, from whom he conveyed so much that Ibn al 
Nadim accused him of stealing al Waqidi’s work. A thorough study shows 
that Tbn Sad is & writer who has his own method, and that he transmitted 
as much from al Wiigidi as he did from other teachers, of whom the most 
prominent are ‘Affiin ibn Muslim, “Ubayd Allih ibn Masa and al Fad! ibn 
Dakin. These three are trustworthy hadith scholars.*' 

~ Tarikh of Khalifah ibn Khayyat (d. 240 AH) is a reliable hadith scholar, 
and one of the teachers of Imam al Bukhari for his book al Sahih. His book 
is a general history, the beginning of which deals briefly with events of the 
Sirah, relying mostly on Ibn Ishig.? 

= Ansith al Ashriif (The Genealogies of the Noble), by Ahmad ibn Yubya 
ibn Jabir al Balidhurl (d. 279 AH) is a general history classified according 
to genealogy. In the first part, al Balidhuri deals specifically with the Sirah. 
The hadith scholars regard al Balidhuri to be daff. Ibn Hajr referred to his 
biography in his book about the quia” (Lisin al Miz) 

— Tarikh al Rusul wa al Muliik (History of the Messengers and Kings) 
by Muhammad ibn Jarir al Tabari (d. 310 AH). A part of this history deals 
specifically with the Sirah. Al Tabari is trustworthy and relied for the most 
part on Ibn Ishaq. Al Tabari's method was not to concern himself with criti- 
cizing the Feports he mentions and saying whether they were sahih or dat; 
rather, he includes them with their isndds, and leaves the reader to verify 
them and consider which are the most appropriate.*? 

— Durar fi Ikhtiséir al Maghazi wa al Siyar (Jewels of the Summaries of 
the Maghazi and Siyar), by Ibn ‘Abd al Barr al Qurtubi (d. 463 AH) was one 
of the greatest hadith scholars of his time. He relied on the Sirah of Ibn Abii 
Katham, as well as on the books of hadith.* He cited transmission from al 


“*See his biography in; Ibn Hajar, Tahdhib, and Tagrib al Tahdhib. 

“akrim al "Umati, Buhith fi Tarith al Sunnah al Musharrafah (Research in the History 
of the Ennobled Sunnah), 

“Akram al “Umari, Introduction to the Tarith of Khalifah ibo Khayyat, 26-27. 

“AL Tabari, Tarikh al Rusul wo al Mulik, Abi al Fad! Ibrahim), 

“Shawqi Dayf, Introduction to Al Duna, 8 
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Wagidi in only one place* but he indicated that he reported his Maghai.** 
He also mentioned that he followed Ibn Ishaq in the general structure of his 
book*” but he was not precise about mentioning the isniid. 

— Jawéimi' al Sirah (Collections of Sirah) by Ibn Hazm al Zahiri (d. 456 
AH) ignored the scholarly method of mentioning the isndids, and did not in- 
dicate sources.** Ibn Hazm al Zihiri stated which reports were more reliable, 
and recorded the reports he preserved in his book. He investigated the historical 
events,** His most frequent approach was that of summarization. Thus he 
‘omitted the poems and stories in the Sirah. 

— Al Kamil fi al Ta'rikh (The Complete Book of History), by Ibn al Athir 
al Jazari (d, 632 AH), who is a reliable historian, and is a general history 
book, part of which deals specifically with the Sirah 

~ ‘Uyiin al Athar fi Funiin al Maghiizi wa al Shamail wa al Siar (The 
Sources of Relics in the Literature of al Maghazi, al Shamail, and al Siyar), 
is written by Ibn Sayyid al Nas (d. 734 AH), a trustworthy hadith scholar, 
Al Dhahabi and fbn Kathir authenticated him. He conveyed much in his book 
from the books of hadith, as well as from the books of Maghazi which were 
written before his time. He identified his sources in the introduction to his book. 
~ Zad al Maid fi Hady! Khayr al ‘Thad (Provision for the Day of Judg- 
ment in the Ways of the Best of Mankind), by Ibn Quyyim al Jawziyyah (d. 
751 AH) was one of the greatest scholars of his time. His book is valuable 
in the fields of Shamail, Adab, Figh, and Maghazi, because it is a mixture 
of all these 
Al Sirah al Nabawiyyah by al Hafiz al Dhahabi (d. 748 AH), a reliable 
author who is an excellent critic, especially in applying the rules of the hadith 
scholars. He is considered to be one of those who thoroughly applied these 
rules in investigating texts. He criticized only a few reports mentioned in his 
book. 

— Al Bidayah wa al Nihayah (The Beginning and the End), by al Hafiz 
ibn Kathir (d. 774 AH). It is a general history, part of which deals specifi- 
cally with the Sirah. tbn Kathir is one of the reliable Imams who thoroughly 
investigated texts. Al Dhahabi, Ibn Hajar and Ibn ‘Imad al Hanbali authen- 
ticated him, 


“thn “Abd al Barr, al Durar, 39 

“tbid... 276 

“'Ihid.. 29. See also Shawat Dayf, Introduction to al Dunar, 12 

“Jawan! ial Sah mentioned the transmission from Khalifah ibn Khayyét in three places, 
and transmission from the History of Abd Hassin al Ziyédi in three places also, and from 
al Durar by Ibn Abd al Barr in one place. Those who made a study of his book realized that 
he transmitted 3 lot from a! Durar, with some alteration. Shawgt Day{ confirmed this in the 
Introduction to Jawiimi tal Sirah, 1S; and in the Introduction to a! Dura, 1S 

“Introduction to Jawa’ al Sirah, ¥0 

“Ibid... B, 
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— Imad al Asma’ (The Delight of the Ears) by al Maqrizi, who is reliable. 
‘Al Magrizi used the method of summarizing, and ignored mentioning the 
isnid. Al Sakhawt said about af Ima’: “It contains much which is open to 
criticism.” 

— Al Mawithib al Ladunniyah bi al Minah al Muhammadiyyah (The Mystic 
Gifts Which Were Bestowed Upon Muhammad) by Ahmad ibn Muhammad 
al Qastaldni (d. 923 AH). 

= Sharh al Mawihib al Ladunniyah (Explanation of al Mawahib al 
Ladunniyah) by Muhammad ibn ‘Abd al Bagi al Zargani (d. 1122 AH). 

Al Mawithib and its explanation are among the comprehensive books about 
Shamdail and Strah. 

— Al Sirah al Halabiyyah by Burhan al Din al Halabi (d. 841 AH). This 
book contains a great deal of unnecessary details and stories from the /sriTliy- 
yat,® The author omitted the isndds of the reports and only mentioned the 
raawi of the khabar. We explained some of the gharib hadith, as well as mak- 
ing other comments. 

~ Subul al Huda wa al Rashad fi Sirah Khayr al Thad (Ways of Guidance 
and Wisdom in the Sirah of the Best of Mankind) by Muhammad ibn Yasuf 
al Dimashqi al Shami (d. 942 AH). The author selected his material from 
more than three hundred books. 


‘The works identified above are the most important sources of Sirah to have 
reached us. From the point of view of accuracy, as previously mentioned, 
they come after al Quran al Karim and al Hadith al Sharif. But that does 
not mean that everything mentioned in the books of Sirah has the same degree 
of sihhah (soundness). It is not necessary, however, for all of the Sirah to 
be sahih; rather, there is both sahth and afin it. When studying the Sirah, 
we should rely on the sahth in the first instance, then complete the picture 
with what is hasan, or close to it, not referring to the daTfon matters having 
bearing on basic beliefs and principles or tashri: There is nothing wrong with 
using the Sirah when we cannot find stronger reports which will encourage 
high moral standards or which describe buildings, crafts, agriculture, and the 
like. 

Following is the method the hadith scholars themselves used. ‘Abd al Rahmiin 
ibn Mahdi (d. 197 AH) said: “When we report anything from the Prophet 
dealing with halal and haram and ahkém, we are strict about the isnads and 
‘we are more critical about the men in the isndd. When we report anything 
about moral excellence, thawab (reward) and ig&b (punishment), we are not 
strict with the isndds and we are lenient with the men”? 


SAL Sakhiwi, al Man bi al Tawbith (The Announcement of Reproof), supplement to Tm 
al Tarikh ‘ind al Musliin (History of Muslim Historiography) by Rosenthal. 30. 

‘Jawad ‘AIT, Tarikh al Arab gabl al Islam al Sirah al Nabawiyyah, 10, 
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focusing on bravery, Here it is sufficient to mention the role of Hassan ibn 
‘Thabit, Ka’b ibn Malik and ‘Abd Allah ibn Rawahah in depicting some of 
the events of the Sirah. But we should be aware that literary works include 
matters which are shadhdh (odd), gharib (strange) and tarif (curious). These 
works are more concerned with such matters than with reporting the events 
of daily life. Hence, the danger of generalizing the contents of these books 
becomes clear. 

‘The books about the companions give the biographies of the generation 
which lived through the events of the Sirah, and provide authenticated historical 
information, although limited and scattered. Some of this information deals 
with Akhbar about them. The rest of the biographies and books of men (Kutub 
al Rijal), in accordance with the books about the companions, are a useful 
introduction to the men mentioned in the isnads of the books of the Sirah, 
These books have a great influence on the study of the sources of Sirah books 
and on enabling scholars to criticize their isndds. 

The historical books of geography shed light on the features of the land 
in the Arabian Peninsula where the events of the Sirah took place; they give 
details about the standard of living and agricultural production, the distance 
between different places, and the distribution of the clans. 

Thus, the supplementary sources help in completing a study of aspects of 
the Sirah and clarifying small details. 

The preceding has been a brief review of the sources of the Sirah. In con- 
clusion, I can only mention our urgent need for a comprehensive method of 
historical criticism and interpretation. Unless the methods of historical criticism 
and interpretation are perfected, Islamic historical studies will remain limited 
and incapable of giving a true scholarly interpretation of the historical biography 
of our Ummah. 

European thought has produced a great number of studies on the nature 
of history and the methods of historical criticism and interpretation, some 
‘of which have been translated into Arabic.** But these studies reflect the Western 
point of view which is based on the European philosophy of life, the nature 
of European history, and the particular problems encountered in studying it 
‘The application of these studies is taken from European history, We need studies 
at the same level, based on Agidah and modified to suit our history, which 
do not look at our history from the Western point of view, 

It is appropriate to point out that several Muslim scholars have written 


See for example: Collingwood, The Idea of History; Edward Carr, What is History?: 
L. Raws, History, fs Influence and Benefit; Frederick Engels, Socialist Interpretation of History 
Langelois Wisinbos, Historical Criticism; Exnest Cassirer, Concerning Historical Know! 
edge; Joseph Hors, The Importance of History; Emery Naf, Historians and the Spirit of 
Poetry 
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initial studies,** and have provided useful suggestions with regard to writi 


history from an Islamic perspective. However, these suggestions do not 


far enough and do not present a workable method of research, nor a com 


prehensive theory on which to base the interpretation of Islamic history guided 
by true Islamic principles 
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Chapter II 


Madinan Society at the Time of the Prophet: 
Its Characteristics and Early Organization 


Madinan society before the Hijrah 


Yathrib is the ancient name of al Madinah al Munawwarah. It is an oasis 
with fertile s ind plentiful water, and is surrounded on all sides by areas 
of black voleanic rock. The most important of these areas are Harrah Waigim 
in the east and Harrah al Wabarah in the West. Harrah Waqim is more fertile 
and more populous than Harrah al Wabarah. The mountain of Ubud is located 
to the north of al Madinah, and the mountain of ‘Asir to the south-west, There 
are many valleys in Madinah, the most famous of which are Wadi Bathin, 
Mudhaynib, Mahziir and al ‘Aqiq. These valleys run from south to north, where 
they converge in Riimah at the meeting-point of the floods. 

The name Yathrib was mentioned in the Ma‘ini writings, an indication of 
its antiquity.’ Our information about the city’s pre-Islamic history, however, 
is scant and scattered. It becomes clearer as we approach the Islamic era. 


The Jews 


There are different theories concerning the Jews of Madinah and of the 
Hijiz in general, the place from which they emigrated, and when they came 
to the area. The most likely theory suggests that their emigration from al Sham 
(Greater Syria) in the first and second centuries CE began after the Romans 
gained control over Syria and Egypt in the first century BCE, and over the 
‘Nabataeans in the second century CE. The presence of the Romans caused 
the Jews to immigrate to the Arabian peninsula which was remote from the 
Roman dominance they feared. 

However, the immigration of Jews to the Hijiz increased after the failure 
of the Jewish revolt against the Romans, which was suppressed by the Emperor 
Titus in 70 CE, Some of these migrant Jews came to Yathrib, Another group 
arrived there after the failure of a later rebellion which was staged during 
the time of the Emperor Hadrian, between 132 and 135 CE. These groups 
formed the Jewish community in Madinah and in the Hijaz.? 

Yawad ‘AN, Tarith al Arab qabl al Islam, 3/295. 


*JawSd ‘AIL, Al Mufassal ft Tarith al Arab qabl al Islam (A Detailed History of the Arabs 
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The Jews of Band al Nadir and Band Qurayzah came to Yathrib and settled 
there because of its fertile land and the importance of its trading caravan route 
to Syria. They settled in Harrah Wagim to the east of Yathrib, which was 
the most fertile area.” The other well-known Jewish tribe was the Banu 
Qaynuga’, about whom opinions differ as to their origins; either they were 
Jews who migrated to the Hijaz, or they were Arabs who converted to Judaism. 
This difference of opinion applies to other smaller tribes of Jews who are 
mentioned in the Arabic sources, among whom are: Band ‘Akrimah, Band 
Muhammar, Band Z‘dra, Band al Shatibah, Band Jasham, Band Mu'awiyah, 
Band Murid, Bani al Qasis and Band Thallabah.* 

The sources did not give any statistics on the number of Jews, but the books 
of Sirah mention the number of warriors who are usually adult males —of 
each tribe. There were 700 in Band Qaynuqa’, approximately the same number 
in Band al Nadir and between 700 and 900 in Bandi Qurayzah.* The warriors 
of the three Jewish tribes numbered just over 2,000, This is apart from the 
other smaller and less important Jewish tribes who lived in different parts 
of Yathrib, Al Samhddi mentioned that there were more than twenty small 
tribes,* 

There is no doubt that Madinan society, before the Arab presence was 
strengthened, was completely dominated by the Jews, economically, politically 
and intellectually. The Jews left their mark on the society, and at the same 
time were influenced by the Arab tribes surrounding Yathrib on every side. 
For example, the Jews brought the idea of establishing strongholds to Yathrib 
from Syria, the number of which reached fifty-nine,” They also brought their 
expertise in agriculture and crafts and this influenced the development of the 
plantations of Yathrib, with palms, grapes, pomegranates and some cereals, 
A new importance was given to poultry and livestock farming, The craft of 
weaving appeared, performed by tools needed in an agricultural society. As 
the Jews influenced the society of Madinah so they in turn were influenced 
by the Arabs around them. Features of tribal solidarity appeared among the 
Jews, including usabiyyah, generosity, interest in poetry and training in 
weapons. Tribal feeling dominated the Jews so much that they could not live 
as one religious group. Rather, they lived as conflicting tribes who could not 
close ranks even at the time of the Prophet, when they faced banishment. 


Arab al Qaim (Suaies in the Ancient History of the Arabs) Riyadh: Islamic University of 
Imm Muhammad ibn Sitad, 1397977, 448-450. 

"Ahmad Ibrahim al Sharif, Makkah wa al Madinah fi al Jahiliyyah wa thd al Rasial (Mak- 
ah and al Madinah during the Jahiliyyah and at the Time of the Messenger), 288, 
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Of course, central to their economic activities was dealing in usury (riba) 
although riba was also known in the commercial society of Makkah. 


The Arabs 


‘The tribes of Aws and Khazraj lived in Yathrib, to which the Jews had come 
earlier and taken possession of its most fertile areas and sweet water. This 
forced the Aws and the Khazraj to live in the deserted areas of Yathrib, The 
Aws and the Khazraj are connected to the great Yemenite tribe of the Azd, 
which emigrated from the Yemen to thé north at different periods, the earliest 
of which was probably 207 CE, when the Khuzifah migrated to Makkah, 

Historians differ as to the reasons for the migration of the Azd. Some at- 
tribute it to the destruction of the Ma'rib dam, and the flood of al ‘Aram, Others 
do not agree with this, and attribute the migration of the Azd to the political 
instability and economic decline which resulted from the Roman dominance 
‘over the Red Sea. This is the more likely explanation, because of its far-reaching 
effect on the inhabitants, including the Azd, the majority of whom lived out- 
side the area of the Marib dam,* 

‘Among the members of the Azd who migrated were the Aws and the Khazraj, 
who settled in Yathrib alongside the Jews. 

‘The Aws lived in the area of al ‘Awali (the high places) beside Qurayzah 
and al Nadir, while the Khazraj lived in the lower areas of Madinah, where 
they were neighbors of Band Qaynuga The area where the Aws lived was 
more fertile than that of the Khazraj, This affected the conflict between the 
two sides.” 

Sidyii defines the date of their migration as being in the year 300 CE, and 
the date of their dominance of Yathrib as 492 CE. There is no doubt that 
some changes in the economy and the population took place in favor of the 
Arabs. These changes were embodied in the increase of their numbers and 
wealth.’” There are no statistics for the number of Aws and Khazraj, but the 
two tribes provided 4,000 warriors for the Islamic army which went to liberate 
Makkah in 8 AH." There is no doubt that these changes paved the way for 
their dominance over Yathrib, in which the Jews held sway. The Jews tried 
to defend their control by dividing the unity of the Aws and the Khazraj, and 
by provoking conflict between them. They succeeded in increasing the enmity 
between them and in starting wars between the two sides. The last of these 
wars was the battle of Bu'ath, five years before the Hijrah, when the Aws, 


*Ahmad Ibrahim. Makkah wa al Madinah, 31S; Muhammad Buydmt, Tarith al Arab al 
Qadim, 358-9. 

*Abmad Ibrahim, Makkah wa al Madinah, 338-340. 
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‘on account of their superior forces, defeated the Khazraj, who had hitherto 
often been the victors. The Aws had resorted to making an alliance with the 
Jews of al Nadir and Qurayzah, and defeated the Khazraj at Bu‘ath, But the 
Aws were aware of the dangers of destroying the Khazraj, because that would 
have enabled the Jews to regain control of Yathrib. For this reason, they tried 


to reconcile their differences. The two sides even agreed to nominate a man 
from the Khazraj as king of Yathrib. He was ‘Abd Allih ibn Ubayy ibn Salil 
who, along with his family, had decided to remain neutral in the war of 
Bu‘ith. This shows that the Arabs were able to preserve their power and 
supremacy over the Jews after the battle of Bu’ath. 

Undoubtedly, while the encounter between the Aws and the Khazraj before 
Islam produced feelings of bitterness on both sides, it also evoked a strong 
desire to live in peace. This feeling was closely connected with Yathrib’s subse 
quent acceptance of Islam, the harbinger of brotherhood and peace. ‘A'ishah, 
ty God be pleased with her, spoke about the effect of the wars and conflicts 
on the people's acceptance of Islam when she said 


The Battle of Bu'ith, God brought it about before the coming of 
His Messenger, When the Messeng 


+ of God came (to Madinah), 
they (the Aws and the Khazraj) were divided into rival factions, 
and their nobles had been killed or wounded, God brought this 
about before the coming of His Messenger, so that they might 
(readily) embrace Iskim. 


Sahih al Bukhari, 5/84, 


Chapter IV 


The Effect of Islam on Madinan Society 


There is no doubt that cach civilization, philosophy and religion has its 
own distinguishing features. The stronger the character of the civilization, 
and the more profound and comprehensive it is, the greater are its effects on 
the individual living within its bounds. Some ideologies are similar to each 
other, and differ only in specific ways, as is the case with the materialistic 
philosophies dominant in the contemporary world. To change from one to 
the other does not require any complete and radical transformation in the life 
of a person. If his attachment to one principle changes, and his conviction 
in another increases, that is all that is needed to bring about change from 
one such ideology to another. This change does not require any great effort 
because it does not have any effect on daily behavior or deep-seated habits, 
and is thus not reflected in the practical life of the individual. 

This phenomenon does not apply to Islam. Since its appearance, this religion 
has brought about a radical transformation in the life of the individual and 
of the society in that it completely alters the daily behavior and deep-seated 
habits of individuals, as it alters their standards, judgments, and outlook on 
the universe, life, and man. Likewise, the structure of the society is visibly 
altered, some aspects disappear and new ones emerge. 

The changes which Islam brings about are both profound and comprehen- 
sive. In terms of basic beliefs and principles, it represents a leap from the 
worship of tangible things such as idols and stars which can be seen or touched, 
to the worship of the one God, who cannot be pictured or represented and 
whose precise nature cannot be known: “There is nothing whatever like unto 
Him’ (al Shiira 42:11); “No vision can grasp Him, but His grasp is over all 
vision. . ” (al Anam 6:103). He is known only by what He describes Himself 
in His book and through the words of His trustworthy Messenger, with neither 
tamthil (representation), tashbih (anthropomorphism), nafi (negation), nor 
tail (a theological concept denying all attributes of Allah). 

‘There is a great leap from the ‘primitive mind’ which deals only with tangible 
matters, to the ‘vivilized mind’ which is able to grasp the concept of the affir- 
mation of the oneness of God (tawhid) and His being over and above all human 
attributes (tanzth), the Lord and Sustainer of all beings. In the daily behavior 
of the individual, Islam brought about a radical change. What he was in pre- 
Islamic days is far removed from what he became later when he accepted 
Islam. The Arab is no longer unrestrained by laws in his social dealings and 
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relationships. He has become disciplined by the restraining force of the Shariah 
in all aspects of his life, in moral behavior and habits, his sleeping and wak- 
ing, eating and drinking, marriage and divorce, buying and selling. There 
is no doubt that habits control the individual, and that it is difficult to rid 
oneself of old habits and acquire new habits and characteristics, But the pro- 
found faith which Islam generated in the hearts of converts enabled them to 
shed their pre-Islamic personality in all its aspects, and to acquire the Islamic 
personality with all its values. They became accustomed to worshipping God 
Almighty, directing all their social and economic activities toward Him, because 
worship in Islam encompasses all activity and movement which is intended 
for God. They adhered to the practice of Salah (worship), which is a pillar 
of the religion, five times daily at specific times 

There is no doubt that human nature sometimes becomes lazy and tries 
to avoid duties and commitments, but the Muslim, in as much as he has sur- 
rendered himself to God, becomes accustomed to fulfilling these duties. Allah 
said, explaining how much patience the salah needs: “Enjoin salah on thy 
people, and persevere therein. . > (Taha 20:132). 

Likewise, the duty of sawen (fasting), which disrupts the daily eating and 
drinking habits of the individual, needs a strong will and faithful determina. 
tion, The zakah, which involves giving up # part of the money which one 
has acquired every year, requires the individual to rid himself of greed and 
avarice. In order to pay zakah, the Muslim must love God more than he loves 
money. For this reason, many of the apostates during the caliphate of Abd 
Bakr al Siddiq declared that they were prepared to stay in Islam if they were 
exempted from paying the zakith 

Besides becoming accustomed to the new ordinances and forcing himself 
{o perform them, the Muslim has no alternative but to rid himself of many 
deep-rooted habits such as drinking wine, the forms of marriage which Islam 
forbade, and the riba on which the economy of Makkah and other cities was 
based. The Muslims rid themselves of these habits, and others, in response 
to the commands of God: 


© you who believe! Intoxicants and gambling, (dedication of) 
stones, and (divination by) arrows, are an abomination of Satan's 
handiwork, Eschew such (abomination), that you may prosper. 
Satan's plan is (but) to excite enmity and hatred between you, with 
intoxicants and gambling, and hinder you from the remembrance 


of Allah, and from prayer: Will you not then abstain? (Al Maidah 
5:93, 94) 


The Ansar brought large jars of wine out into the streets and poured the 
wine, saying, “We have stopped (drinking wine), O Lord.” The drinking of 
wine, which they abandoned, was a deep-rooted habit in both their individual 
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and social life, and the wine which they spilled was wealth which they sacrificed 
in submission to God, the Lord and Sustainer of all the worlds. 

The Arab would not submit himself to the control of any state. The political 
and social unit was the tribe. The small states which had emerged in different 
parts of the Arabian peninsula long before Islam, had become defunct. 
‘Tribalism and the nomadic way of life, characterized by tribal solidarity, con- 
flicts and division, had become dominant in the entire peninsula, When Islam 
‘came, it established the concept of the state and bound all tribes and individuals 
to it. The state of Madinah was founded upon a totally ideological base, and 
‘it expanded to unite the Arabian peninsula for the first time in its history under 
the banner of Islam. This was an advancement in the political history of the 
Arabian peninsula. 

Islam brought about a radical change in the individual and social life of 
Madinah because of its depth and comprehensiveness, and its ability to af- 
fect the quality of all aspects of life: “(We take our) color from God, and 
who is better than God at coloring?” (Al Bagarah 2:138). We will focus on 
the effect of this complete transformation in the following discussions. 


Chapter V 


The Hijrah and Its Effect 
on the Social Structure 
of Madinah 


The Muhdjiriin came to Madinah as Yathrib was called after Islam. At the 
beginning, they were from various clans of Quraysh. The hijrah continued 
and it became a duty of new Muslims in all parts of the Peninsula to migrate 
to Madinah. This continued until it was officially stopped after the liberation 
‘of Makkah in the eighth year of hijrah, 

The hijrah was a great event which deserved to be the beginning of each 
new Aijrah year among the Muslims, since “Umar ibn al Khatuib established 
the hijrah calender. 

The hijrah was proof of sincerity and dedication for the sake of beliefs and 
principles, The Muhdjiriin left their homeland, their wealth, their families, 
and their friends in response to the call of God and His Messenger. When 
the Quraysh tried to prevent Suhayb al Rémi from migrating, arguing that 
he had gathered his wealth from working in Makkah and had not had any 
wealth before he came there, Suhayb al Rimi Jeft them his wealth and migrated 
without any possessions. When the Messenger of Allah heard about this. he 
said: “Suhayb has profited (in the transaction)” The disbelieving Quraysh 
prevented Abi Salamah from migrating with his wife and son. This did not 
prevent him from migrating on his own, leaving behind his wife and child, 
For nearly a year, his wife Umm Salamah went out weeping every morning 
to the abtah, and stayed there till evening, until she was able to emigrate with 
her son, and be reunited with her husband.* Likewise, the hijrah was associated 
with difficult situations and was a test of the faith of the believers, of the strength 
of their beliefs, and of the superiority of their faith over worldly considera- 
tions, interests and relationships. 

The events of the hijnah were an indication of the soundness of the Prophet's 
teaching and training of his followers, Through this process they became 
qualified to bear the responsibility of Allah's vicegerency on earth, to imple- 
ment the laws of Allah, to fulfill His commandments, and to struggle in His 
path. They became qualified when they were involved in establishing the state 
of Madinah, after they had been “ . .oppressed in the land, and afraid that 
men might despoil and kidnap them...” (al Anfal 8:26). 

"AI Hakim, al Mustadrak. 3/390. He states it was sahih according to the criteria of Muslim 

*See al /yahah, 8/222 
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Allah chose Madinah for the hijrah of the Muslims, as explained in the 
authentic report in which the Messenger of Allah said: “Your place of im- 
migration has been shown to me. I have seen salty land, planted with date 
palms and situated between two mountains which are the two Harrah.” (Nar- 
rated by al Bukhiri and Muslim). 

“The Messenger delayed his hijrah, and told Abi Bakr al Siddig to do likewise 
until God gave him permission to migrate. ‘Aishah said: “Aba Bakr prepared 
to go to Madinah, and the Messenger of Allah said to him: “Do not rush! 
T hope that I will receive permission to migrate (so that you can come with 
me).” When Allah gave permission to His Messenger to leave, he did not tell 
anybody except ‘Ali, and Aba Bakr and his family, The unbelievers became 
angry at the migration of the Muslims, so they conspired to kill the Prophet 
of Allah, Allah said: "Remember how the unbelievers plotted against thee, 
to keep thee in bonds, or slay thee, or get thee out (of thy home). They plot 
and plan, and Allah too plans, but the best of planners is Allah” (AI Anfal 8:30) 

The Prophet and Abi Bakr eventually departed by way of the mountain 
of Thawr, where they took refuge in a cave. The disbelieving Quraysh followed 
them there, and came so close that they might have been able to see their 
feet from outside the cave, Abd Bakr said: “If anyone looks down at his feet, 
he will see us” The Messenger said: * O Aba Bakr, what do you think of 
two people of whom Allah is the third.” God diverted the attention of the 
Mushrikian away from them, and they did not notice them. Three days later 
they both left the cave and made their way across the desert to Madinah. 
‘The Messenger of Allah was then fifty-three years of age and Abd Bakr was 
fifty-one, but nothing can prevent the heart which is connected to Allah from 
reaching its goal or from realizing the aims of the message. The message of 
Islam is to organize matters of worship (Ibadah) and inerhuman relation- 
ships (mudimalat). It is a constitution of life. In order for it to be applied, 
it needs a territorial base and community (Umunah) in which these laws were 
completed in those parts of the Qur'in which were revealed in Madinah. and 
in what the Messenger of Allah said, did, or instructed, which is the Sun 
nah, These laws molded an ideal state in which the most ideal society that 
has ever emerged in human history lived, It is the model which Muslims 
everywhere and at every time must adopt in order to guarantee for themselves 
happiness in this world and the next, and to keep themselves away from hard: 
ship and misery and from being lost in the depths of the Jahiliyyah which 
threatens to engulf hem from every direction, There is no hope of salvation 
for them except by returning to Allah and following the guidance of His 
Messenger. 

The hijrah of the Prophet to Madinah was delayed until most of the com- 
panions who were capable of migrating had done so, in response to the order 


~}Sahih al Bukhari, 7217. Sahih Muslin. 7009, 


‘Ahmad, al Musnad, no. 351: see also, thn Kathir, al Bidayah, 3878, 
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to migrate. The encouragement to migrate and the recognition of the virtues 
of those who did, continued in the revelation of Qur'dnic verses. The emerg- 
ing Islamic state in Madinah needed Muhdjiriin who were believers in order 
to strengthen the authority of Islam in the city, inasmuch as the Jews, the 
idolaters and the hypocrites were trying to suppress it, and it was surrounded 
by the forces of the idolatrous Bedouin who lived around Madinah. The hijrah 
had profoundly disturbed the disbelievers of Quraysh who kept a close watch 
‘on Madinah, and continued plotting-+6 destroy Islam, still in its infancy, and 
the emerging state. For that reason many verses were revealed which com- 
manded migration Madinah, and explained its virtues and great reward. 
Protection for the Muhdjiriin was promised by God to enable them to fight 
their enemies. God also promised them abundant sustenance: 


He who forsakes his home in the cause of God, finds in the earth 
many a refuge, wide and spacious; should he die as a refugee from 
home for God and His apostle, his reward becomes due and sure 
with God... (Al Nisa’ 4:10). 


‘That is, he who goes out with the intention of migrating and dies on the way, 
God will give him the reward of one who migrated. 


“Those who leave their homes in the cause of God, and are then 
slain or die, on them will God bestow a goodly provision” (Al Hajj 
22:58), 


Here God guarantees a goodly provision to those who migrate for His suke, 
whether they were killed in battle or they died naturally at home, 

The Qur'an forbade those Muslims who were able to migrate to remain 
among the disbelieving Quraysh. God said: 


Whén angels take the souls of those who die in sin against their 
souls, they say: ‘In what (plight) were you?’ They reply: “Weak 
and oppressed were we in the earth! They say: ‘Was not the earth 
of God spacious enough for you to move yourselves away (from 
evil)? Such men will find their abode in Hell what an evil refuge! 
Except those who are (really) weak and oppressed—men, women, 
and children—who have no means in their power, nor (a guide- 
post) to direct their way. For these, there is a hope that God will 
forgive, for God doth blot out (sins) and forgive again and again 
(Al Nisa’ 4:97-99), 


Living among the disbelievers is objectionable because it involves increas- 
ing their numbers, and their benefitting from the Muslims’ crafts and agricul- 
ture. It could also involve forcing the Muslims to take part in their wars against 
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other Muslims, as happened in the Battle of Badr. In addition, it could also 
involve the Muslims being exposed to persecution from the unbelievers to 
keep Muslims away from their religion. It is clear that their being away from 
the Islamic state means that Muslims cannot benefit from that state in their 
conduct of war, in promoting Muslim interests, nor in increasing the numerical 
strength of the Muslims. For this reason, the Prophet said: “Whoever is in 
accord with a non-Muslim, and lives with him, is like him” (Aba Dawid). 

Some of the Muslims delayed emigration from Makkah because they were 
under pressure from their wives and children. When they did migrate later 
‘on, they saw that those who had migrated before them had learned more about 
the religion, so they wanted to punish their wives and children. This was the 
reason for the revelation of the verse: 


*O you who believe! Truly, among your spouses and your children 
are some that are enemies 10 yourselves: so beware of them!” (al 
Taghabun 64:14) 


From all of this it becomes clear that the hijrah was compulsory for every 
Muslim at the beginning of Islam, until the Battle of the Ditch in S AH. The 
ability of the Islamic state to defend and protect itself against the united forces 


of the confederates was clearly demonstrated then, and the new state was no 


longer in need of new Muhajiriin. The strategy of the Islamic state had changed 
from defense to attack, The Prophet expressed this when he said: “Now we 
will invade them, and they will never invade us again.” 

Likewise, Madinah could not cope with its increasing population and their 
need for food and housing. For this reason, after the Battle of the Ditch the 
Messenger requested some of the Muhajirin to go back to their homes by 
saying: “Your Aijrah is in your camel saddles,” as there was no longer any 
need for them to stay in Madinah. Rather, their staying among their tribes 
would be more useful in initiating Dawah and spreading Islam outside 
Madinah 

This, however, is not considered as 


1 official end to the hijrah, ‘The declara- 
tion of the end of hijrah came after the liberation of Makkah, when the Pro- 
phet said: “There is no hijrah (from Makkah to Madinah) after the conquest 
(of Makkah), but jihdd and ‘intentions’ remain; and if you are called (by the 
Muslim ruler) for fighting, go forth immediately” So the hijrah to Madinah 
was no longer compulsory. But jihad and the intention to do so remained com- 
pulsory for those who undertook this task or those who were invaded by an 
enemy. However, in the case of those who become Muslim in any area 
dominated by unbelievers, and who fear persecution (firnah) against their 
religion, hijrah remains an operative law if they are able to leave such a country 

The continuous hijrah gave rise to a greater variety of inhabitants in the 
composition of the Madinan population. They no long 


consisted only of the 
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‘Aws and the Khazraj and the Jews: the Muhdjiriin from the Quraysh and other 
Arab tribes had now come to live with them. The structure of the new Madinan 
society was built on a foundation based on the bonds of basic beliefs and 
principles, which were superior to the relationships of tribal solidarity 
(asabiyyah) and all other affiliations. The concept af one ummah emerged, 
as will become clear when we study the Constitution of Madinah. The 
classification of the population was based on their beliefs, and they were divided 
into three groups: believers (mu'miniin), hypocrites (mundifigiin) and Jews. 

There is no doubt that the flood of Muhdjirin to Madinah produced economic 
and social problems which had to be dealt with decisively. The system of 
Mu‘khah (brotherhood) was thus introduced, 


Chapter VI 


The System of Mu@khah (Mutual Brotherhood) 
at the Time of the Prophet 


Islam considers all believers to be brothers. God said: “The believers are 
but @ single brotherhood. . * (Al Hujurat 49:10). Islam also made it’a duty 
for them (o establish a close friendship with one another and to support one 
another in doing what is right. The subject of this chapter, however, is the 
specific bond of brotherhood which was introduced and from which resulted 
special rights and duties, as opposed to the general rights and duties which 
apply to all believers as a whole, 

Al Baldhuri mentions that the Prophet established bonds of brotherhood 
between the Muslims in Makkah before the hijrah on the basis of allegiance 
to the truth and mutual support. He established brotherhood between Ham- 
zah and Zayd ibn Harithah; Aba Bakr and “Umar; ‘Uthman ibn ‘Affin and 
‘Abd al Rahman ibn ‘Awf, al Zubayr ibn al ‘Awwim and ‘Abd Allah ibn 
Mas‘dd; *Ubayd ibn al Harith and Bilal al Habashi; Musab ibn ‘Umayr and 
‘Sud ibn Aba Waggas; Abi ‘Ubaydah ibn al Jarrah and Salim, the freedman 
of Ab@ Hudhay ah; Sa‘id ibn Zayd iba ‘Amr ibn Nufayl and Talhah ibn 'Ubayd 
Allah; and between himself and ‘Ali ibn Abd Talib. 

Al Balddhuri is considered to be the earliest scholar who mentioned the 
Mu‘akhah arrangement of Makkah. Ibn ‘Abd al Barr (d. 463 AH) followed 
him in doing so, without mentioning that he had transmitted it from him,? 
Likewise, Ibn Sayyid al Nas used their data, without mentioning that he had 
transmitted from either of them. Al Hakim reported in al Mustadrak from 
the chain of Jami’ ibn ‘Umayr on the authority of fbn ‘Umar: “The Messenger 
of Allah established the bond of brotherhood between Abd Bakr and “Umar; 
and between Talhah and al Zubayr; and between ‘Abd al Rahmdn ibn ‘Awf 
and ‘Uthman” 

‘Al Hakim and Ibn ‘Abd al Barr reported with a hasan isndd from Abd al 
Sha'tha’ on the authority of Ibn ‘Abbas: “The Prophet established brotherhood 
between al Zubayr and Ibn Mastid” 

Both Ibn al Qayyim and Ibn Kathir are inclined to think that Mu@khah did 
not take place in Makkah. Ibn al Qayyim said: 


‘Al Balidhurl. Ansa’, 1/280. 
3tbn ‘Abd al Barr, af Durar, 100. 
"Mon Sayyid al Nas, Uyion al Athar, W189. 
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It is said that he—i.e., the Prophet—established brotherhood among 
the Muhdjiriin and that he took ‘Ali as his own brother. There is 
no doubt about the Mu@khah in Madinah. Because of the general 
brotherhood of Islam and the brotherhood of kinship and of being 
from the same town, the Muhdjirizn did not need to establish 
Mu‘akhah among themselves, but Muakhah was needed between 
the Muhajirin and the Ansar.* 


Ibn Kathir mentioned that some Muslim scholars denied this Mu‘akhah for 
the same reason which Ibn Qayyim mentioned.* The opinion of Ton Qayyim 
and Ibn Kathir appears to be the more likely because the earliest specialized 
books of Sirah do not refer to any establishment of Mua@khah in Makkah, 
Al Balidhuri is the only early source who mentions this report or informa- 
tion, and he introduces it with the word galt (they said), without any isndd. 
This makes the report weak (da7f). The critics considered al 
Baldhuri himself to be da¥f. Supposing that the establishment of MuZikhih 
in Makkah did take place, it was confined to mutual help and advice between 
the two who had been made brothers, without there being any rights of 
inheritance. 


The Mu’akhah in Madinah 


The Muhajirin who had come from Makkah to Madinah ficed various 
economic, social, and health problems. It is well known that the Muhajirian 
had left their families and most of their wealth in Makkah. Their skill was 
in commerce in which the Quraysh were proficient, not in agriculture and 
crafts which formed the two important bases of the economy of Madinah. 


*Zad al Ma’ad, 27. Too al Qayyims teacher, Ton Taymiyyah, had previously denied that 
the establishment of Muiakhih among the Muhajirin, and especially that between the Prophet 
and ‘Ali, had taken place, because MuDkhah was introduced in order to make the believers 
lake care of one another and to make them love another. There is no sense in establishing 
brotherhood between the Prophet and any one of them, or between any two Muhijirin, Ibn 
‘Taymiyyah, Minhdj al Sunnah al Nabawiyyah (The Way of the Prophet's Sunnah), 4/967. 

Tho Haje said: “This is a rejection of a report (mass): itis based on giyas (logical deduction 
from al Qur'an al Karim und the Surinah as source of Islamic law), and it ignores the wisdom 
behind the establishment of Mu@thdh, because some of the Mudjirin were stronger than 
others in terms of wealth, clan membership and physical strength, So the Prophet established 
brotherhood between the stronger and the weaker, so that each could help the other. This ex- 
plains why the Prophet established Mu‘athih between himself and ‘Alf, because he was the 
‘one who had looked after him since he was a child, before his call to prophethood, and had 
continued to do so. Likewise, the establishment of Mu’akhak between Hamzah and Zayd ibn 
Harithah, because Zaye was their client. Thei brotherhood is a proven fict, and both were 
Muhajirin.” Fath al Bari. 7720, 

"AL Sirah al Nabawiyah, 2/324 
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Because trade needs capital, the Muhdjiriin were not able to make their own 
way easily in the new society. The emerging state was faced with the problem 
of finding ways for them to eam a living and obtain housing. The relationship 
‘of the Muhdjirin with the new society had only just begun. The Muhdjiriin 
had left their families and friends in Makkah, and their links with them had 
been cut off completely. This created feelings of loneliness and longing for 
their homeland, Makkah, in addition to the difference between the climates of 
Makkah and Madinah, which caused some of the Muhdjiriin to suffer from 
fever. Their situation needed urgent attention, and the temporary solution in- 
volved going beyond the normal customs of hospitality. The Ansar did not 
hesitate in offering help. They displayed examples of sacrifice and unselfishness 
which deserved to be preserved eternally in the Book of God: “But they (i.e., 
the Ansar) give them preference over themselves, even though poverty was 
their (own lot). . "(al Hashr 59:9). 

The generosity of the Angiir was so great that they suggested to the Prophet 
that they divide their palm trees between themselves and the Muhdjiriin, 
because the palm trees were the source of income for many of them, The 
Prophet asked the Ansar to manage the palm plantations and to keep them for 
themselves, but to share the dates with the Muhdjiriin.* We do not know 
Whether this sharing of dates was defined by a system such as halving the supply, 
‘or whether the purpose of it was to make the Ansar support the Muhdjirin at 
‘that stage. It seems that the Prophet did not want the Muhdjirin to work in 
agriculture because he needed them to work in daWwah and jihad, Moreover, 
the Muhdjirian were not familiar with agricultural work,’ as the Prophet ex- 
plained. This meant that the agricultural produce which Madinah needed could 
not be increased. 

‘The Ansar offered all their extra land to the Messenger and said to him: 
“If you want, take our houses.” He thanked them, and had houses built for 
his companions on the land which the Ansar had offered him and other land 
which was not owned by anybody.* 

This generous treatment deeply moved the Muhdjirian, and they spoke openly 
about the.generosity of the Ansar. Anas narrated that the Muhajiriin said; 
“O Messenger of God! We have never come to a people like the (Ansar)! If they 
have a little, they are the best people we have ever seen when it comes to giving 
support; and if they have much, they are the best in sacrificing it. They have 
given us everything we need, allowing us a share in their happiness to such an 
extent that we were afraid that they would take all the reward from God.” The 
Messenger said: “No, as long as you commend them and pray for them:”* 


SAL Bukhari, al Sahih, 5/39. 

"ibid. 2/328. 

*Al Balidhurl, Ansa al Ashraf VZ™. 

"Ton Sayyid al N4s, Uyiin al Athar, 1/200; Ibo, Kathir, al Sirah of Nabawiyyah, 2/320, 
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‘The legislation of the system of Muakhah 


Despite the sacrifices and generosity of the Ansar, the need remained for 
setting up a system which would guarantee the Muhdjiriin a decent living by 
law, especially since the pride and status of the Muhdjiriin demanded that 
their situation be handled in such a way as not 10 make them fee! that they 
were dependent upon the Ansar. So the system of Muiakhah was legislated. 
The reports differ only slightly with regard to the history of the 
They agree that it took place in the first year after the hijrah, but they differ 
as to whether it took place after or during the building of the Mosque in 
Madinah," fbn ‘Abd al Barr defines the date of the legislation as being five 
months after the hijrah.)' Ibn Said mentions, however, that the MuBkhah took 
place after the hijrah and before the Battle of Badr}? without g 
date for its legislation 


islation. 


ving an exact 


The announcement of this legislation took place in the house of Anas ibn 
Millik, as the reports mentioned." The MuBkhdih took place between two sides 
the Muhdjiriin and the Ansir. The Prophet established Mu@khah in pairs 
one f 


m each group 

The Muaikhah included 90 men: 45 from the Muhdjirin and 45 from the 
Ansar. It was said that no Muhdjir was left without there being Muakhah 
* The sources agree that the MuZ-khih 
which took place in Madinah was between the Muhdjiriin and Ansar. But Ibn 


established between him and an Angari 


Sad mentions that there was a MuZikhah among the Muhajirin themselves 
which took place alongside the Muakhah between Muhdjirin and the Ansar 
but he did not mention any other details which might explain the purpose 
of the Mutikhah among the Muhdjirin themselves, and what (rights and duties) 
resulted from it. The other sources did not give much weight to this reference 
nor did they cor 


ent on it 
There resulted from the legislation of the system of MuZakhat special rights 
between the two who had been made brothers, such as mutual support. This 


support was not limited to any specific matters, rather it was open-ended to 
cover every kind of help tw face the problem of life, whether it be material 
help or care, advice, mutual visitation, and love. The Muakhah also resulted 
in the two who had been made brothers being able to inherit from each other, 
without any re 


ard for thei 


tives, This brought the relationship between 
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the two who had been made brothers to a profound level which was higher 
than brotherhood based on kinship?* 

The Ansar were happy at the prospect of making sacrifices to help their 
brothers, the Muhdjirin, Reports portray the depth of their commitment to 
the system of Mua@ikhah and their dedication in putting it into effect. One unique 
example of this MuZikhah is that which took place between Sai ibn al Rab? 
(Ansari) and ‘Abd al Rabmin ibn ‘Awf (Muhdjir). Sid said to ‘Abd al 
Rabmdn; " I have wealth which I will equally divide between you and me. 
I have two wives, See which of thenr you prefer and 1 will divorce her so 
that you can marry her when it becomes lawful to do so” ‘Abd al Rahman 
said: “May Allah bless your wives and your wealth for you. Guide me to the 
market.” When he came back, he brought clarified butter and cottage cheese, 
which were the profit he had made in trade, ‘Abd al Ramin said: “The 
Messenger of God saw traces of yellow perfume on me and asked; ‘What 
is the matter” 1 said: "I have married a woman of the Ansar.’ He said: “Give 
& wedding feast, even with a sheep!” 

No doubt, one stands amazed before this wonderful picture of strong 
brotherhood and mutual selflessness, the like of which we have never seen 
in the history of other nations. 

Ibn ‘Awf’s attitude in his pride, noble character and not exploiting his brother 
is:no less wonderful than the selflessness of Ibn al Rabi: Ibn ‘Awf was a skilled 
merchant, and could make his own way in his new life. After a period he 
was able to marry and to pay a dowry of a nugget of gold." Then he was 
blessed in his work and his wealth increased until he became one of the richest 
Muslims, refusing everything except to be the cwner of “the upper hand” which 
gives and does not take 


‘The annulment of inheritance among 
those who were made brothers 


Doubtless, inheritance between the two brothers who had been made 
brothers-in-faith was a solution to the extraordinary circumstances in which 
the emerging state found itself. When the Muhdijiriin had become accustom 
ed to life in Madinah, learned how to earn a living there, and had received 
‘some of the booty from Badr which was sufficient for them, the system of 
inheritance returned to its natural position based on kinship ties, which was 
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in keeping with human nature. Inheritance between the two who had been 
made brothers was cancelled’* by the text of the Qur'n: * . but kindred by 
blood have prior rights against each other in the book of God. .” (al Anfal 
8:75).2° 

This verse abrogated inheritance based on the system of MuZikhah. Ton Abbas 
was of the opinion that the verse: “To (benefit) every one, we have appointed 
shares and heirs (mawili)...to those also, to whom your right hand was 
pledged. . ” (Al Nisa’ 4:23) also abrogated inheritance based on Mu@khah, 
In his opinion, the mawall in the verse refers to those who inherited accord 
ing to blood relationship, and “those to whom your right hand was pledged” 
are the Muhdjirin who inherited according to Muakhah. Ibn ‘Abbas mentions 
that only inheritance was cancelled from the system of Muiikhdh, and that 
assistance, support, and advice remained a moral responsibility. It was possible 
for the two linked by the bond of brotherhood to bequeath part of their in- 
heritance to each other** but without this bequest they could not inherit, Imm 
al Nawawi meant the same when he said: “As for inheritance, it is better for 
the two who have been made brothers not to inherit from each other. This is the 
opinion of the majority of Muslim scholars. But as for Muiakhah in Islam, 
and making an alliance based on obeying Allah, helping each other in religious 
‘matters, cooperation in righteousness and piety and establishing the Truth —this 
remains valid and is not abrogated.” Ibn Said is the only one who transmit- 
ted a report with the isndid going back to ‘Urwah ibn al Zubayr, This report 
mentions the cancellation of inheritance between the two who have been made 
brothers. It considers the verse, “but kindred by blood have prior rights against 
each other...” (Al Anfal 8:75), as having been revealed after the Buttle of 
Uhud,2” which took place in Shawwal in the year 3 AH 

It is strange that Ibn Hajar* mentioned the arrangement of Muakhah be- 
tween al Hatat al Tamimi and Mu‘awiyah ibn Abd Sufyan, and that when al 
Hatit died during Mu‘dwiyah’s caliphate Mu‘awiyah was his heir based on 
the brotherhood bond. Ibn Hajar only comments on this story by expressing 
astonishment because al Hatt had many sons as heirs.2* He did not refer to 
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the cancellation of inheritance based on Mudakhah, which goes back to the 
second year of the hijrak. This report can only be authentic if al Hatit had 
bequeathed some part of his inheritance to Mu'awiyah, not all of it. 


The continuation of Muakhah without inheritance 


It seems that the Prophet continued to establish Mu @khah among his Com- 
panions, involving supporting, cooperating and counseling the other, but not 
any rights of inheritance. Likewise, there are reports which tell us that the 
Prophet established Mu@ikhah between Abi al Dard and Salman al Parsi,** 
even though Salmin became a Muslim between the Battles of Ubud and al 
Khandaq. This caused al Waqidi and al Baldhuri to discount such reports,*” 
Likewise, Ibn Kathir rejected the report of the Mu@khah between Ja'far ibn 
Abdi Talib and Mu‘adh ibn Jabal, because Ja‘far came to Madinah at the time 
of the Conquest of Khaybar at the beginning of 7 AH.”* Similarly, the report 
of Mu'akhah between al Hatdt and Mu’éwiyah ibn Abd Sufyan has been dis- 
counted because Mu’awiyah became a Muslim after the liberation of Makkah 
in 8 AH. If we consider that Mu@ikhah was continued, but not involving the 
right of inheritance which was cancelled after the battle of Badr, there is no 
reason for this objection and denial of these reports on the part of the historians. 

If we accept that Mu@khah without inheritance took place before and after 
the legislation of Mu@khah between the Muhdjirin and Ansar, this could ex- 
plain the confusion in which Ibn Ishaq found himself when he included in 
the list of those who were made brothers, the report which mentioned the 
Mukhah between the Prophet and ‘Ali, and between Hamzah and Zayd ibn 
Harithah, all of whom were Muhajirun, while the rest of the names in his 
list make it obvious that the Mu @ikhah was between a Muhajir and an Ansari?” 
Ibn Kathir commented on the Muakhah between the Prophet and ‘Ali, and 
between Hamzah and Zayd, by saying that there was no sense in this 
Muiikhah unless the Prophet did not want to entrust the care of “Ali to anybody 
else, becaluse he was among those whom the Prophet supported and cared 
for since he was child. Likewise, the Muakhah between Hamzah and Zayd 
does not make sense unless Hamzah had committed himself to taking care 
of their client Zayd ibn Harithah, and the Prophet had established Muakhah 
for this reason. 

The reason which Ibn Kathir suggested is not acceptable because other 
sources mention Muakhah between Hamzah ibn ‘Abd al Muttalib and Kultham 
ibn al Hadam or somebody else, and Muiakhah between Zayd ibn Harithah 
and Usayd ibn Hudayr.’* 
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The Muakhah between the Prophet and ‘Ali required rights of inheritance 
while nobody can inherit from the Prophet, according to what had been 
reported in the hadith. Also, al Baladhuri mentioned Mu@ikhah between ‘Ali 
and Sahl ibn Hanif A! Baladhuri also mentioned that Mu@khah between 
the Prophet and Ali, and between Hamzah and Zayd, took place in Makkah. 

From this one may conclude that this MuZikhah between the Prophet and 
Ali, and between Hamzah and Zayd—if it really happened —was a Muiakhah 
which was based on mutual support and care, any rights of inheritance, 


and which happened at a different time from the announcement of the system 
of Mutikhah in the house of Anas ibn Mélik 
In conclusion, the MuZikhith among believers which was legislated remains 


‘unabrogated, apart from the rights of inheritance, which have been abrogated. 


The believers 


every age are permitted to establish Muakhah among 
themselves, on a basis of support, mutual care, and advice, and from this 
Mukhih there could result 
al Mutakhath 


The response of the Muslims to the commands of God becor 


me rights which are more specific than the 


rights of 


zener mong believers 


8 apparent 


when they shed their social and local national relationships when this is 


necessary in the interests of the basic bell 


ciples of Islam 


fs and pr 


bid. There port af the Muiakhih between Hamzah and Zayd in the Musnad 


Chapter VII 


The Bonds of Faith Are the Bases of 
the Links Between Men 


Undoubledly, the ties which bring people together are of different sorts. 
People are grouped according to tribes, ations, countries and nationalities 
Different nationalities may gather together under one banner for the purpose 
of religion or common interests. The bond of kinship or being descended from 
4 common ancestor is considered to be one of the bonds which formed the 
basis of the earliest human societies, When Islam appeared, people were 
grouped according to tribes, as in the Arabian Peninsula and other places; 
or according to nationalities, as in Persia; of as religious groups, as in the 
Byzantine Empire. Islam made the bond of faith the most important basis 
for binding people together in harmony, although it permitted and even en- 
couraged, other bonds such as family ties as long as they did not conflict 
with this principle. On this basis, Islam established laws dealing with social 
security and inheritance, and such matters as the relationship with one’s 
neighbors and the rights of neighbors resulting therefrom. Islamic law also 
governed the relationship between the members of the clan and the resulting 
cooperation in paying ransoms, and the relationship between the members 
of a city which gives them priority over others in receiving the zakah of the 
rich people of the city. But these relationships should not conflict with the 
bonds of faith. If they do violate or damage the bonds of faith, they are no 
longer valid. The basis of mutualities in Islam is faith, the interests which 
could separate a man from his father, son, wife or clan, Hence, Abd "Ubaydah 
fought his father who was an idolater, and killed him when he met him in 
battle at Bads. “Abd "Ubaydah saw the body of his disbelieving father being 
dragged away to be thrown into the well of al Qabil at Badr, and it did not 
distur him. 

Ibn Ishaq said; “Ibn Wahb, a confederate of Band ‘Abd al Dar told me that 
when the Prophet received the prisoners of war (from Badr), he divided them 
among his companions and said: “Treat them well! Aba ‘Aziz ibn “Umayr 
ibn Hashim, the full brother of Musab ibn ‘Umayr was among the prisoners. 
Abi ‘Aziz said: ‘My brother Mugab passed me, and said to the Ansari who 
had captured me: ‘Don't release him. His mother is rich; perhaps she will 
pay you a ransom for him."* 
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Ibn Hisham said: This Abd ‘Aziz was the flag-bearer for the Mushrikiin 
after al Nadr ibn al Harith had been killed. When his brother (Musub) spoke 
thus to Aba al Yusr, who had captured him, Abii ‘Aziz said to him: *O my 
brother, is this what you recommend for me?” Musab said to him: “He (Abii 
al Yusr) is my brother, not you” 

Al Tirmidh? narrated with an isnad which he said was hasan sahih: Ton 
Abii ‘Umar told us that Sufyan informed him from ‘Amr ibn Dinir who had 
heard Jibir ibn ‘Abd Allah say; “We were on a campaign (ghazwah) Sufyén 
said: “They think it was the ghazwah against Band al Mustaliq”) when one 
of the Muhajiriin pushed one of the Ansdr. . . ‘Abd Allah ibn Ubayy ibn Sali 
heard about this and said: “Have things gone so far? By Allah, when we return 
to Madinah, the stronger will throw out the weaker.” His son ‘Abd Allah ibn 
‘Abd Allah said to him; “By Allah, you will not go back until you admit that 
you are the weaker and the Messenger of Allah is the stronger,” and his father 
did so, 

‘Abd Allah ibn ‘Abd Allih ibn Ubayy used to treat his father well and respect 
him,* but in his opinion, the interests of faith had priority, So when he saw 
his father insulting the Muslims, he made an offer to the Prophet to kill his 
father and bring his head to him. 

The Quriin explains the priority of faith in the story of Nah (peace be on 
him) and his son: 


And Nah called upon his Lord, and said: “O my Lord! surely my 
son is of my family! And Your promise is true, and You are the 
most just of Judges!” He said: “O NGb! He is not of your family 
for his conduct is unrighteous, So ask not of Me that of which you 
have no knowledge! f give you counsel, lest you act like the ig 
nonant!” (Hid Uo45-6) 


God explained that, although Nik’s son was part of his family according 
to blood-relationships, he was not really part of his family because he aban 
doned the truth, and neither believed in God nor followed His Prophet. The 
Qur'an gave the reason for the severing of the bonds between Nib and his 
son when it said: “His conduct is not righteous” If @ relationship as close 
ass this could be demolished when it conflicted with faith, then it is more likely 
that Hes of blood, race, nation, and color will be demolished when they con: 
flict with the interests of faith 


Islam has confined brotherhood and close friendship to the believers only 
Allah said: “The believers are but a single brotherhood . . “(al Hujurdr 49:10), 
and forbade close friendship between believers and unbelievers, whether they 
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be Mushrikiin, Jews or Christians, even if they were their fathers, brothers 
or sons, and that any believers who did so were doing wrong. This proved 
that for a believer to take an unbeliever as a close friend is a grave sin, 


O you who believe, take not for protectors your fathers and brothers 
if they love infidelity above faith; if any of you do so, they do wrong 
(Al Tawbah 9:23). 


The Qur'an put all of the Muslim's worldly interests and relationships on 
‘one side of the scale, and put his love for God, His Messenger and struggle 
for the sake of the faith on the other. It has warned the believers against prefer- 
ring their social interests and relationships above the interests of faith. God 
has said: 


Say: If it be that your fathers, your sons, your brothers, your wives, 
or your kindred, the wealth that you have gained, the commerce 
in which you fear a decline, or the dwellings in which you delight — 
are dearer to you than God, or His apostle, or striving in His cause; 
Then wait until God brings about His decision: and God guides 
not the rebellious (Al Tawbah 9:24), 


These verses of Sivat al Tawbah were revealed as encouragement for the hijrah 
to Madinah in order to defend the Islamic state which had emerged there. 
The noble companions passed the test of faith, in abandoning family, wealth 
and property which were dear to them, and migrated for the sake of Allah 
and His Messenger and struggle in His cause 

Madinan society, then, was established by Islam, It was a society based 
‘on faith and committed to Islam, which recognized friendship and protection 
‘as coming from God only, His Messenger and the believers, This is the most 
noble kind of bond, because it is derived from the unity of faith, thought, 
‘and spirit. The believers are friends, and protectors of one another. Empathy 
for one another is in their blood. The meanest of them shall run with their 
trusts united as a single fist. (Abi Dawid, Nasi, Ibn Majah) This society 
is open to whoever wants to join it, regardless of his color or race, on condi- 
tion that he sheds his unnatural characteristics and adopts the Islamic per- 
sonality so that he can enjoy the same rights as all other Muslims. 


Chapter VIII 


Love Is the Foundation of Madinan Society 


Islam established Madinan society on the basis of love and mutual sup- 
port, as is mentioned in the hadith: “The believers, in their love, mutual kind- 
ness, and close ties, are like one body;-when any part complains, the whole 
body responds to it with wakefulness and fever” Affection, compassion and 
keeping in touch form the basis of the relationship between the menibers of 
the Muslim society, be they old or young, rich or poor, rulers or subjects. 

‘The teachings of Islam support the concept of spreading love in the soci- 
ty, as is mentioned in the hadith: “None of you truly believes until he wishes 
(loves) for his brother what he wishes (loves) for himself” (al Bukhari and 
Muslim). ‘The believers may live in a society free from selfishness and ex- 
ploitation, where they could help each other to face the problems of life, so 
that whosoever “helps his brother, God will help him" (al Tirmidhi and Imam 
Ahmad), “Allah will help his servant as long as His servant helps his brother” 
(al Tirmidhi and Aba Dawad).* 

The relationships among believers rest on mutual respect. The rich man 
does not look down on the poor, nor the ruler on the subject, nor the strong 
on the weak. “It is evil enough for a man to humiliate his Muslim brother,” 
said the noble Prophet (Muslim).” 

The relationship between a Muslim and his brother could be weakened or 
broken at the moment of anger, but this should not last for more than three 
days: “It is not lawful for a Muslim to forsake his brother beyond three days” 
(al Bukhari and Muslim).* 

The foundations of love are supported by the giving of presents and charitable 
Rifts. “Give gifts to one another and love one another” (Hadith). The rich 
give money for the service of society and fill the gaps which could appear 
in its economic structure as a result of unequal distribution of wealth, The 
rich person pays out the zakih due on his wealth as an obligation to Allah, 
and supports the needy with his wealth. On the other hand, the poor do not 
resent the rich for any increase in their wealth, because this increase will 
come back to them in goodness and support. Anas ibn Malik narrated 
‘Sahih Muslim, 
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Out of all the Ansar living in Madinah, Aba Talhah had the langest 
number of date palms, and the most beloved of his property to him 
was Bayruhf garden, which stood opposite the Mosque of the 
Prophet. God's Apostle used to enter it and drink of its water. 

When the verse, “By no means shall you attain righteousness 
unless you spend of that which you love; (Al Imran 3:92) was 
revealed, Aba Talhah got up and said: “O Allab’s apostle, Allah 
says: ‘By no means shall you attain righteousness unless you spend 
of that which you love; and the most beloved of my property to 
me is the Bayruba garden, so I give it as a charitable gift in God's 
cause and hope to receive good out of it and to have it stored for 
me by Allah. So, O Messenger of God, dispose of it in the way 
Allah orders you.” The Prophet said: “That is a fruitful property! 
Thave heard what you have said and | think that you should distribute 
it among your relatives.” “I shall do so, © Messenger of Allah,” 
said AbG Talhah and he divided the property among his relatives 
and his cousins.* 


The rich $ahdibah realized that they were responsible for the wealth which 
they had acquired. If they found a need which the state was unable to meet, 
or had not noticed, they sacrificed their wealth in order to fill it. It is an 
historical fact that ‘Uthmdn gave as sadagah a huge caravan —1,000 camels 
bearing wheat, oil and raisins—to the poor Muslims, when an economic crisis 
hit Madinah during the caliphate of Aba Bakr al Siddig, and the merchants 
had offered him five times its original price as profit. "Uthman said: “Who 
offered it to you when no one came to you before us, and we are the mer- 
chants of Madinah?” He said: “God has given me ten times its worth,” and 
he shared it among the poor Muslims. 

‘There are many similar stories in the biographies of the Muslims who were 
our pious and righteous ancestors. For this reason the class mentality, and 
hence, the class conflict, did not appear. The people were not grouped accord- 
ing to their economic interests to fight those above and below them. The Islamic 
society did not witness any conflict between the classes and does not recognize 
any superiority of the rich over the poor, nor of the ruler over the subject. 
From the outset, it did not recognize any differences between men based on 
their color, race, or origin. The Muslims are as equal as the teeth of a comb. 
Nobody is better than anyone else except in the consciousness of God. The 
Islamic society is open to all and the opportunities for development and earn- 
ing a living are equal for all its members. There are no social differences: 
@ poor man was never prevented from marrying a rich woman, nor was a 
weak man ever prevented from rising to the highest post in the nation or the 
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highest rank in the leadership of the society. There is no class which could 
prevent any of its members from rising further. If the Islamic society had 
been destined to continue its scientific and civilizing progress, and to lead 
humanity today, the advantages of Islam for building a strong society based 
‘on mutual love and support, and not on hatred and conflict which only result 
in destruction, would have become clear. 

If that was the attitude of the rich in Madinan society, then what was the 
attitude of the weak and the poor? 


Chapter IX 


The Rich and Poor Strive Together 
on Equal Terms 


In the new Islamic society, the rich find the poor began striving together 
on equal terms. The Islamic faith prevented the emergence of class conflict 
in this society, establishing brotherhood between the rich and the poor, and 
creating unity and internal cohesion to meet the requirements of Jihad. What 
follows is a description of the Madinan society which explains how a group 
of the poorest Muslims lived at the time of the Prophet. 

God has said: 


(Charity is) for those in need, who, in God's cause are restricted 
(from travel), and cannot move about in the land, seeking (for trade 
or work): the ignorant man thinks, because of their modesty, that 
they are free from want. Thou shalt know them by their (unfail- 
ing) mark: they beg not importunately from all and sundry. And 
whatever of good you give, be assured God knows it well 
(Al Bagarah 2:273). 


In al Tabagat, Ibn Sad’ mentioned the report with an isnad going back 
to Ka’b al Qarazi which said that this verse was revealed concerning AhI al 
Suffah. Al Tabari? mentioned in his Tafsir, on the authority of Mujahid and 
al Siddi that it was revealed concerning the poor among the Muhdjiriin, 

In what follows, I will give a description of the life of the poor in the first 
Islamic society: they are the Ah! al Suffah. 


The poor Muhajirin 


In the wake of the hijnah of the Muslims from Makkah to Madinah, there 
emerged the problem of finding a livelihood for those Muhajiriin who had 
left their houses, wealth, and property in Makkah, escaping from the oppres- 
sion of the idolaters for the sake of their religion. 

No doubt, some of the Muhdjiriin could not work when they first came 
to Madinah because of the predominantly agricultural nature of its economy. 
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The Muhdjiriin did not have any expertise in agriculture, because Makkah 
was a commercial society. They did not own any agricultural land in Madinah, 
and they did not have capital because they had left their wealth in Makkah. 
The Ansar did everything they could to help the Muhajirin, but some of the 
latter still needed shelter 

The flood of Muhdjirin to the city continued, especially before the battle 
of the Ditch, when many of them settled in Madinah. Many delegations also 
used to come to Madinah, among whom were those who did not know anybody 
in the city, All these strangers needed permanent or temporary shelter, 

No doubt the Prophet thought of finding shelter for the poor residents and 
for the delegations who came to him from time to time. 


Al Suffah 


The opportunity came when the direction for prayer (qiblah) was changed 
from Bayt al Maqdis (Jerusalem) to the Kabah in Makkah. This happened 
sixeen months after the hijrah of the Prophet to Madinah.” As a result of 
this geographical change, the wall of the first Qiblah became the back wall 
of the Prophet's Mosque. The Prophet ordered a ceiling to be built aver it, 
and it was then called al Suffah (meaning a ‘raised platform or bench’) or 
al Zillah (the shade’),* but it was left open on three sides.” 

Ibn Jubayr mentions in al Rihlah (The Journey) that al Suffah is a house 
t the end of qubii; where Ahi al Suffah lived. Al Samhidi explained that 
those who were called Ah! al Suffah later moved into that house, so the house 
became known by that name, that is, the place which fbn Jubayr identified 
as Ahl al Suffah, The Suffah did not take their name from it, because their 
name came from the Suffah in the Prophet's Mosque in Madinah 

We do not know how many people the Suffah could accommodate, but it 
appears that it could accommodate a large number, because the Prophet used 
it for a wedding feast which was attended by 300 people, although 


Khaliah (al Tavikh, 1/23) transmitted other reports which state that the Suffah was estab 
lished after 10, 17, or 19 months, or after two years, Sahih al Buthiiri (Kitab al Salih: Bib 
al Tawajjuh Nahw al giblah, N04), states that this happened after 16 of 17 months. 

“al Sambidi. Wyfi; V/321. Yagi, Mujam af Buldan (Geographical Index). Zillah is found 
\n Lisi al Arab by Tho Manzir under ‘affafa. Is noticeable that the use of the word ‘uff 
is not confined to the Suffah in the Prophet's Mosque, but had been used since an early period 
to describe any covered area, There is a Sufah al Nisa" (a suffah for women) in the Prophet's 
Mosque in Madinah (al Nasi, Sunan, 8/77; Abi Did, Sunan, 2/448); and Suffar Zama 
in Makkah (al Bukhair, af Sahih. 2/44; al Nasi, Sunan, 3/135), The shaded area in people's 
houses is also called suffah (al Bukhari, al Sahih, 1/215) 

Rekendorf, Dain 


al Ma'arif al Islamiyyah (Encyclopedia of Islam), p. 105. 
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some of them sat in one of the rooms adjacent to the Mosque belonging to 
the Prophet's wives.* 


The occupants of the Suffah 


‘The Muhdjirin were the first people to live in Suffah. I was thus linked 
with them and called Suffar al Muhajirin.” Visitors attached to delegations 
which came to the Prophet to declare their Islam and obedience to him also 
used to stay there." If a man came*to the Prophet and had a contact (Arif) 
in Madinah, he would stay with him; otherwise, he would stay with Ahi al 
Suffah.* Abi Hurayrah was a liaison to both permanent residents of al Suffah 
and to those who came to stay for a short while. Whenever the Prophet wanted 
to call them, he authorized Abd Hurayrah to do so, because he knew them 
and their status in ibddah and jihid.!” Besides the Muhdjiriin and visitors 
from outside the city, some of the Ansar came to live in al Suffah because 
they wanted to live a life of ascetism (zwhd) and poverty, despite the fact that 
they could afford not to do so, and had houses in Madinah, Among them 
were: Ka'b ibn Milik al Ansari, Hanzalah ibn Aba ‘Amir al Ansiri (the one 
who was given ghus! by the angels after he was martyred), Hirithah ibn al 
Nu'min al Angiti and others." 

Because the Ahi al Suffah were from a mixture of tribes, the Prophet called 
them al Avwfiad (the mixed crowds), Another reason given for this is that each 
of them possessed leather bag (iwafdah), like a small quiver, in which he 
kept his food, but the first explanation is more likely.” 


The numbers and names of the occupants of the Su/fah. 


‘Their numbers varied at different times. There were more when the delega- 
tions came to Madinah, and less when the strangers left, But the usual number 


“Muslim, al Sahih. Kitab al Nika, Hadith 90. 94 

"Abo BHUd, al Sunan, Kini al Huraf, 2/321. 

*Al Bukhari, al Sahih: Kindb al Salah, Bab Naw al Rijal fi al Masajid; Yon Majah, Al 
‘Sunan: Kitab al Sayd, Bab at Dab 

*Ahmad, Musnad, 3/487; Abo Nu‘uym, al Hilyah, /33a/374; Al Sambadi, Wafa; 1/323. “Arif 
‘means a chief, or the one in charge of a tribe or group. (Lixin al Anib under iarafa), 

Abo Nuuym, al Hilyah, V376. 

“fbn Abd Hatin, 3/f/1000. See also, Simi Makki al “Ani, Diwan Kat ibn Malik at 
Ansari, 77, where he denies any connection between them, because Karb was an Ansar? and 
the Ahl al Suffah were poor Muhajiran. But itis probable that he preferred a life of poverty 
and zuhd, and lived with them despite having a house of his own in Madinah. tba Nu'aym men: 
tions the names of some of the Ansar who were among the Ahi al Suffah in al Hilwah (U35S, 386). 

Ahmad, al Musnad, 6/391; Aba Nuaym, af Hilywh, 1/339; Ibn Manzir, Lisan al Arab, 
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of permanent residents was about 70 men.” But their numbers could increase 
greatly, so that Said ibn “Ubadah alone sometimes used to be host to 80 men, 
apart from the others who were guests of other companicns of the Prophet."* 

Al Sambidi mentioned that Aba Nu‘aym listed their names in al Hilyah, 
and that they came to more than one hundred.”* 

However, the number of people named by Abi Nuym is only 52, 5 of 
whom he said were not from Ah! al Sufjah. Abii Nu‘aym is the only scholar 
who gives us a long list of the famous names among the Ahi al Suffah. He 
transmitted this from an earlier source, the name of which he did not men- 
tion, It was probably from the book of Abd ‘Abd al Rahman al Salami (d 
412 AH) who wrote about the Ahl al Suffah 

Here follows a list of the AA! al Suffah as mentioned by Aba Nu'sym to 
which are added names mentioned by the other sources 


(1) Abi Hurayrah (as he said that he was one of them).” 

(2) Abi Dharr al Ghiffri (as he said that he was one of them) !* 

(3) Wathilah ibn Asqat* 

(4) Qays ibn Tahfah al Ghifiri (as he said that he was one of them).2° 

(5) Kab ibn Malik al Ansar 

(6) Said ibn ‘Amir ibn Hadhim al Jumahi 

(7) Salman al Farsi 

(8) Asmi ibn Harithah ibn Said al Aslami 

(9) Hangalah ibn Abi ‘Amir al Ansiri (the one given ghus! by the Angels). 

(10) Hazim ibn Harmalah, 

(il) Harithah ibn Nu'mdn al Angiri al Najjiri 

(12) Hudhayfah ibn Usayd Aba Suraybah al Ansari 

(13) Hudhayfah ibn Yamdn (he was one of the Muhajirin, but he allied 
himself to the Ansir, so he is counted as one of them). 

(14) Jariyah ibn Jamil ibn Shabah ibn Qin 

(15) Ju‘ayl ibn Suraqah al Dumari 

(16) Jurhad ibn Khuwaylid (or ibn Razah) al Asami 


“Aba Nutwym, al Hilyah, V339, 341 


‘Ibid. 341 
Al Sambids, 14/0); 321 
Ha lita, Kashf al Zuniin (Dispelling Confusion), 7286; fbn Hajar, al 
Isabah, V201 (which he calls Ashab af Suffah), 6/530 


WAL Bukharl, af Sahih, Kinab al Buya; chapter 1 Iba Sail, al Tabagar, 1/256; Ibn Sayyid 
al Nas, ‘Usain al Athar, 2/317; Ibn Hajar, af Ixabah, Biography no, $505. 

“Iba Sayyid al Nas, ‘Uyan al Athar, 2/317; tba Sal, al Tabaga, 256 

‘Ibn Sayyid al Nas, ‘Uyian al Athar, 2/317 

Iba Sid, al Tabagat, W286; Iba Sayyid al Nas, Uyun af Athar, 2/317; Tn Hajar, al 
Isabah, Biography no. 4300. 

Mion Abd Hatim, af Jarh wa at Taifil, 3/2/1600. 

Abi) Dawid, ol Sinan, Kitab al Hammim, Bab al Nahi in al Tazrri, 1/363; Ahmad 
al Musnad, 3/878. 
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(17) Raffah AbG Lubabah al Anséri (it is said that his name was Bashir ibn 
‘Abd al Mundhir from Bani ‘Amr ibn ‘Awf). 

(18) ‘Abd Allah Dhii al Bijadayn. 

(19) Dukayn ibn Said al Mazani (or al Khath‘ami).** 

(20) Khubayb ibn Yasaf ibn ‘Anabah. 

(21) Khari Aws al THI. 

(22) Kharim ibn Fatik al Asadi. 

(23) Khunays ibn Hadhafah al Sahanti. 

(24) Khabbab ibn al Art. 

(25) Al Hakam ibn ‘Umayr al Thamali, 

(26) Harmalah ibn Ayds (it is said that he was Harmalah ibn ‘Abd Allah al 
“Anbari). 

(27) Zayd ibn al Khattib. 

(28) ‘Abd Allah ibn Mas‘id. 

(29) Al Tafawi al Dawsi, 

(30) Talhah ibn ‘Amr al Nadri. 

(3!) Safwan ibn Bayda al Fahri 

(32) Suhayb ibn Sanan al Rimi. 

(33) Shaddad ibn Usayd. 

(34) Shagriin (the mawid of the Prophet). 

(35) Al Saib ibn Khalid, 

(36) Salim ibn ‘Umayr from al Aws, of Band Tha'labah ibn ‘Amr ibn ‘Awf, 

(37) Slim ibn ‘Ubayd al Ashja‘i. 

(39) Safinah (the mawla of the Prophet), 

(40) Salim (mawla Abi Hudhayfah). 

(41) Abd Fazin. 

(42) Al Agharr al Mazani. 

(43) Bilal ibn Rabi. 

(44) Al Barri’ ibn Malik al Ansari. 

(45) Thawbiin (the mawila of the Prophet), 

(46) Thabit ibn Wadiah al Ansari. 

(47) Thagif ibn ‘Amr ibn Shamit al Asadi. 

(48) Sad ibn Malik Aba Said al Khudari, 

(49) Al ‘Arbad ibn Sariyah.** 

(50) Ghurfah al Azadi.** 

(51) ‘Abd al Rahman ibn Qirt.2* 

(52) ‘Abad ibn Khalid al Ghifari.?” 


Aba Nuuym said: “I do not know any sakih reports of his living in the Suffah~ But be 
did not deny that he belonged to them. al Hilyah, V/36S. 
Al Sirah, hadith no, 79; fbn Hajar, al Isabah, biography no. $05. 
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Abi Nuyym listed men whose names used to be listed among AAl al Suf- 
fah, but said that they were not among them.?* 


() Sad ibn Aba Waggis. 

Those who include him in the list of AAl al Suffah do so on the basis of his 
saying that the verse, “Send not away those who call on their Lord morning 
and evening, seeking His face.” (Al Anim 6:52) was revealed concerning 
them. But this verse was revealed in Makkah, according to the commentary 
of Ibn Kathir, and was not revealed concerning Ahi al Suffah. 


(2) Habib ibn Zayd ibn ‘Asim al Ansari al Najjar 
He was one of the people of al Agabah, which through an error was written 
as al Suffah 


(3) Abd Ayyab al Ansari 
He is also from the people of al Agabah 


(4) Hajjaj ibn ‘Ame al Mazini al Angiri 


(5) Thabit ibp al Dahhak al Ansari 


Devotion to knowledge, ibadah and jihad of the Ahi al Suffah 


The Ahl al Suffah devoted themselves to knowledge and remained in the 
Mosque for worship. They were accustomed to poverty and ascetism. In their 
seclusion they used to pray, read the Qur'din, study its verses together, and 
engage themselves in the remembrance of God. Some of them learnt how 
to write, and one of them even gave his bow as a gift to "Ubadah ibn al Smit, 
because he taught them the Quran and how to write it.2* Some of them became 
famous for their knowledge and for memorizing the sayings of the Prophet, 
such as Abi Hurayrah, who is known for transmitting many hadith, and 
Hudhayfah, who was an authority on relating hadith relating to Fitan, 

But the devotion of Ahi al Suffah to knowledge and worship did not isolate 
them from participating in the life of the society and in Jihad. Some of them 
were martyrs at Badr, such as Safwan ibn Baydz, Zayd ibn al Khattab, Kharim 
ibn Patik al Asadi, Khubayb ibn Yasif, Salim ibn "Umayr, and Harithah ibn 
al Nu'mén al Ansari. Some of them were martyred at Uhud, such as 


Regarding these men, sce AbO Nuvaym. al Hilvah, 1/3223, 367, 363, 364, 371, 356, (in 
that 


Aba Dawiid al Sunan, 2/237; Ibn Majah, al Sunan, 2/730. 
367, 363, 364, 371, 371, 356 (im that order), 


Regarding these men, see: al Hilwah, /3% 
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Hanzalah al Ghasil.”* Some of them witnessed al Hudaybiyah, such as Jurhad 
ibn Khuwaylid and Aba Surayhah al Ghifari.? Some of them were martyred 
at Khaybar, such as Thaqif ibn ‘Amr.»® Some of them were martyred at Tabik, 
such as ‘Abd Allah Dhu al Bijadayn.®* Some of them were martyred at al 
Yamamah, such as Salim, the mawla of Abd Hudhayfah, and Zayd ibn al 
Khattab.”* In this way, they spent their nights in worship and their days waging 
campaigns. 


Clothing of the Al al Suffah 


The Ahi al Suffah did not have enough clothes to protect themselves from 
the cold o to cover themselves completely. They did not have cloaks.* None 
of them had a complete set of clothes.” Either they had to tie a garment or 
cloak at their necks," or they would have to wrap themselves in loincloths 
or other garments,’* Some of them had clothes which covered them to mid- 
calf, and others had clothes which did not reach their knees, The sources 
mention that they used to wear the hawtikiyyah,*” which would cover their 
heads.*" 

Al Khanaf is a cloak like those from Yemen, which is made from a rough, 
poor quality linen.*? Sometimes they were ashamed to appear in these clothes, 
because they did not cover them properly.” Their clothes became dirty quickly, 
because the Suffah was open to the wind and dust. Even their sweat made 
their skin look dirty and dusty.** 


Food of the AAI al Suffah 


Their food was mostly dates. The Prophet gave a measure of dates to each 
two men. every day, They complained about eating dates, saying it hurt their 


“Ibid... 
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stomachs, but the Prophet could not provide them with any other food. He 
asked them to be patient and consoled them.** He often invited them to eat 
with him in his house, but he was not able to offer them good food because 
he did not spend a great deal on himself and his family. Sometimes he of- 
fered them milk to drink, and on another occasions he gave them jashishah 
(a flour cooked with meat or dates). Once he gave them hisah (a dish made 
from dates, flour, and clarified butter), and on another occasion roasted barley, 
but on one occasion they had tharid (a dish of sopped bread, meat and broth).** 
He used to apologize to them if the food was not excellent. Once he offered 
them a platter of something made from barley, and said: “By Him in whose 
hand is the soul of Muhammad, what you see is all the food that is here tonight 
with the family of Muhammad: 

No doubt they used to have better food when one of the rich companions 
invited them to his house, which happened frequently.** But most of the time 
they could not find enough to keep body and soul together. This affected them 
so much that they used to faint from hunger during the prayer, which made 
the nomad Arabs think that they were insane, Abii Hurayrah used to fall down 
hetween the minbar and the room of ‘ishah because of hunger.” But their 
lack of food did not make them greedy. Rather, the rights and duties of 
brotherhood governed their relationships with each other, Abii Hurayrah nar- 
rated that when they gathered to eat dates, if one of them ate two dates together, 
he would say to his companions: “I have taken two dates together, so do the 
same," so that he would not have eaten more than they. 

They were content with litle food and rough clothes. They rejected a life 
of luxury in order to devote themselves to worship, knowledge, and jihad. 
They exemplified a life of rigor and detachment from worldly concerns, 


How the prophet and the companions 
took care of the AAl al Suffah 


The Prophet used to look after the AA! al Suffah himself. He used to 
visit them, see how they were, and visit any of them who were sick,*! 


“Ahmad, al Muinad, 487, Aba Nuaym, af Hilyah, 339, 374; Al Sambodi, Waje; 1/323, 
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He often used to sit with them, guiding them, consoling them, reminding 
them of religious matters, telling them parables, directing them to recite and 
study the Qur'an, to remember Allah, to look forward to the hereafter, and 
encouraging them to disdain this world and its pleasures.* 

Whenever he received sadagah, he would send it to them without taking 
any of it for himself, and whenever he received a gift, he would send for 
them and share it with them.** He often used to invite them to a meal in one 
of his wives’ rooms.** He never neglected them, and they were always on his 
mind, When al Hasan was born, he asked his daughter Fatimah to give the 
weight of the baby’s hair in silver to the Ahi al Suffah as sadagah.** 

‘On one occasion, some prisoners of war were brought to him, so his daughter 
Fatimah asked him to give her one of them as a servant, because she was 
exhausted from having too much to do. He answered her: “Shall I give you 
a servant and leave the Ah/ al Suffah to suffer from hunger?” He explained 
to her that he was going to sell the captives and spend the money on the Ahi 
al Suffah. It seems that she also asked him to give her money. 

The Prophet had already visited ‘Ali and seen that their blanket was too 
short to cover them. Nonetheless, he taught them some supplications to say 
and preferred to give to the Ahi al Suffah rather than to them. He said: “I 
could not give to you and leave the Ah! al Suffah suffering from hunger™* 

The Prophet encouraged the Sahabah to give sadagah to the Ahi al Suf- 
_fah,°" so they began to give them whatever good things they could.** The rich 
Muslims from Quraysh used to send them food.** The Prophet used to distribute 
the Ah al Suffth among his companions after Salar al ‘Isha; so that they could 
eat dinner with them. He used to say: “Whoever has enough food for two, 
Jet him take a third man, and if he has enough for four, Jet him take a fifth 
or a sixth.” Thus the companions took some of them, and the Prophet took 
those who were left into his house, where they ate dinner with him."* 

It seems that this was the situation at the beginning of the hijrak, But when 
the Muslims were blessed by God with wealth, there was no longer any need 
to distribute the Ahi al Suffah among the companions. 


Ahmad, al Musnad, 4/8, Aba Nu'wym, al Hilyah, 340-341, Al Sambddi, Wf, 1/322. 
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Seventy of the Ansar who were called al Qurrii' (the reciters of the Qur'an) 
became concerned about the situation of the Ahi al Suffah (these 70 were the 
ones who were martyred at Bi'r Mi'inah).** They used to read and study the 
Qur'an at night, and during the day they used to bring water to the Mosque, 
chop wood and sell it, and use the money to buy food, which they gave to 
the Ahi al Suffah and to the poor. Mubammad ibn Salamah and other 
Ansair suggested to the Prophet that each of them should give a bunch of dates 
when they ripened, as sadagah for the Ahl al Suffah and the poor, and he 
agreed to that. He put a rope between two columns in the Mosque, and the 
people began to hang bunches of dates on the rope. Sometimes there would 
be twenty or more bunches hanging there at one time 

Mu‘idh ibn Jabal used to guard the bunches of dates. Another report in- 
dicates that it was the Prophet who suggested that the people should give some 
of the fruit from their orchards as sadagah, so that God would remove a disease 
that had struck their fruit, They did so.** 

The Prophet chastised a man for hanging up a bunch of inferior-quality 
dates, He wanted the sadagah to be of better quality."* A report in al Samhidi 
indicates that the custom of hanging dates in the Prophet's Mosque in Madinah 
continued at least until the end of the second century AH."* The following 
verses are said to have been revealed concerning the Ah! al Suffaah 


~ If God were to enlarge the provision for His servants, they would 
indeed transgress beyond all bounds through the earth; but He sends 
(it) down in due measure as he pleases, For He is with His ser 
vants well-acquainted, watchful. (Al Shiira 42:27) 


Al Tubari and Abd Nuuym mentioned, with their isnads going back to ‘Amr 
ibn Harith and others, that this verse was revealed concerning the Ahl al Suf 
fah. But this verse was revealed in Makkah, so it could not possibly be about 
them.** 


— (Charity is) for those in need, who, in Allah's cause are restricted 
from travel and cannot move about in the land, (seeking for trade 
or work): the ignorant man thinks, because of their modesty, that 
they are free from want. You shall know them by their (unfailing) 
mark: they beg not importunately from all and sundry, And 
whatever of good you give, be assured Allah knows it well. (Al 
Bagarah 2:273) 


*Moslim, af Sahih, Kitab al Imarah, hadith wo. 147, Ahmad, at Musnad, 3/200, tn Si. 
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Thn Sad mentions an isndd going back to Ton Kitb al Qurazi who said “They 
are the Ahl al Suffah” Al Tabari mentions, with isndds going back to Mujahid 
and al Sadi, that it was revealed concerning the poor Muhdjiriin.** 


— Send not away those who call on their Lord morning and even- 
ing, seeking His face. . (Al An‘am 6:52). 


Tbn Kathir mentioned that this verse was revealed in Makkah, and could not 
have been revealed concerning the Aht al Suffah.** Some of al TabarTs reports 
agree with this.”° 


— And keep your soul content with those who call on their Lord 
morning and evening, seeking His face. . (Al Kahf 18:28) 


This verse was revealed in Makkah and could not have been revealed con- 
cerning the Ah! al Suffah. 


— Nor (is there blame) on those who come to you to be provided 
with mounts, and when you said, ‘T can find no mounts for you’, 
they turned back , their eyes streaming with tears. (AI Tawbah (9:92). 


‘Aba Nutym mentioned that it was revealed concerning the Ahi al Suffah.”! 
But the reports which both al Tabari and Ibn Kathir transmitted do not men- 
tion that most of the reports mention that this verse was revealed concerning 
the Seven Weepers from Band Mazinah. 


The historians who wrote about the Af/ al Suffah 


One of the earliest scholars who wrote about the AAl al Suffah was Mubam- 
‘mad ibn Suid (d. 230 AH). Everything he mentioned was taken from al Waid, 
but we cannot find these reports in the Maghdizi of al Wagidi. They were 
probably taken from his other book, al Tabagii, which is last.” Tbn Sail reports 
a great deal from him in al Tabagat al Kubrii,” 

However, the earliest scholar whom I could find who wrote a book dealing 
only with the AAl al Suffah was Abd ‘Abd al Rahman Muhammad ibn al Husayn 


“thn Suid, al Tabagar, 1/255. 
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al Salami al Nisabiri (d. 412 AH), in his book Tarikh Ahl al Suffah,”* which 
has been lost, It is probably the source from which Aba Nu'aym transmitted 
in the chapter of his Hilywh al Awliya’ dealing with the Ahi al Suffah. He did 
not mention it by name, but he mentioned that he transmitted reports from 
it in another place in his book.”> Aba Nu‘aym said that it was written in 
alphabetical order and contained the names of a group who were known as 
Aht al Qiblah who were connected to the Ah! al Suffah. It was a slip of the 
pen on the part of some narrators.” 

Among the later scholars was Taqi al Din al Subki (d. 856 AH), who wrote 
a book about the Ahi al Suffah called al Twhfah fi al Kalam iala Aht al Suffah 
(Gems about the Ah! al Suffah); and al Samhidi, who wrote a monograph 
(Kitab) about the Ah! al Suffah in which he gathered together the reports which 
were scattered in the books of hadith, history and geography, and dictionaries. 

May God have mercy on the Ah! al Suffah who prayed and fasted intently 
and who lived a life of rigor and strength. God, most great, has truthfully 
said 


The ignorant man thinks, because of their modesty, that they 
aare free from want, Thou shalt know them by their (unfailing) mark 
they beg not importunately from all and sundry. . (Al Bagarah 
2:273) 


How different is this example from what the very poor in non-Islamic societies 
do, such as forming gangs to steal and kill and commit other crimes which 
leave the society bereft of stability and security. This is the difference be 
tween the teachings of Muhammad and the teachings of Jahiliyyah, and be 
tween the system of God and the system of men. 

In the next chapter, 1 will describe the strong bonds which Islam put into 
effect in Madinah, where Islamic society appeared at its best and most com- 
plete, From this we will understand clearly why the class conflict does not 
arise in the Islamic society, and why the rich and poor alike stand shoulder- 
to-shoulder to support the message of Islam. It is brotherhood and mutual 
support among the believers, as they are manifested in the promulgation of 
the constitution of Madinah, 


*Hajji Khalifah, Kash al Zunin, 1287: but he called wt Tarikh Al al Suffah. This may 


be an alteration. (See Nar al Din Sharfbah’s Introduction to Tabagar al Sifiyyah by al Salmet, 
V34.) 

Abd Nuaym, af Hilyah, 3/25. 

“Ibid. U347. 


Rekendorf, DaTrat al Maiarif al Islamiyyah, 106. 


Chapter X 


The Announcement of 
the Constitution of Madinah 


The treaty with the Jews 


The Prophet organized the relationships between the various inhabitants 
of Madinah, and recorded this in a document which is reported in the historical 
sources, The aim of this document was to explain the commitments of each 
group within Madinah, and to define their rights and duties. In the old sources 
this document is called al Kitab (the book) and al Sahifah (sheet of paper). 
Modern research calls it al Dustiar (the Constitution) or al Wathigah (the 
Document), 


‘The sources through which the Document was reported 


Contemporary researchers have relied upon the document as the basis for 
their study of the Messenger’s reforms in Madinah.’ But it is most essential 
fo ascertain to what extent the document is authentic, before basing any studies 
‘on it, especially since one of the researchers considers the document to be 
fabricated. 

In view of the legal (shar?) importance of the documents, besides its historical 
importance, it must be judged according to the standards of the scholars of 
hadith, in order to determine its strength or weakness. It should not be dealt 
with as lightly as other historical reports. The earliest scholar who reported 
the text of the Constitution was Muhammad ibn Ishaq (d. 151 AH), but he 
reported. it without an isndd.* Both Ibn Sayyid al Nis* and Ibn 


‘The following have been written about the Constitution: 

Dr. Salih Abmad al “Alf, in his article, “Tancimar al Rast! al kddriyyah fi al Madinah” (The 
Administrative set up of the Messenger in Madinah) 

Dr. "Abd al ‘Aziz al Dart, in his book al Nuzaom al Islamiyvah, 

Serjeant, “The Constitution of Medina,” in Islamic Quarterly VIM (1964); 3-16 

Others have also written about this subject, and are cited by Professor Muhammu! Hamid 
Alli in his book Majmuizt al Washitiq al Sivitsiyyah (The Collection of Political Documents), 
39-41 


‘This is the opinion of Professor Yasuf al "Ish, in his footnote to al Dawlah al "Arabiiyyah 
wo Sugiituha (The Arab State and its Decline), by Wellhausen, trans, by al ‘Ish, p. 20, foot 
note no. 4. 

“thn Hishim, af Sirah, \/SOL-4- 

‘bn Sayyid al Nas, Uydn af Athar, 17-8 


” 


100 MADINAN SOCIETY AT THE TIME OF THE PROPHET 


Kathir® claimed to have transmitted it from him, and they both transmitted 
it without isndd also, Al Bayhagi* referred to Ibn Ishaq's isndd of the docu- 
ment which defines the relationships between the Muhdjiriin and the Ansar, 
without including the clauses which dealt with the Jews. For this reason, we 
cannot be sure that he took it from the same source. Ibn Sayyid al Nas relates 
that Ibn Aba Khaythamah’ reported the document with the following isnad: 
“Ahmad ibn Khabbab Abd al Walid narrated that ‘isa ibn YOsuf narrated from 
his father, and from his grandfather, that the Messenger of Allah established 
a treaty in writing between the Muhdjiriin and the Ansar, and he asserted 
that it was similar to the document which was reported by Ibn Ishaq* However, 
it appears that the constitution was reported in that part of the Tarikh of Ibn 
Abi Khaythamah which is now lost, because it is not extant in those parts 
of the book which have reached us. The document was also reported in Kitab 
al Amwal, by Aba “Ubayd al Qasim ibn Salim with another isnad, which 
reads: “Yahya ibn ‘Abd Allah ibn Bakir and ‘Abd Allah ibn Salih narrated to 
me that al Layth ibn Said narrated that "Ugayl ibn Khalid narrated from Ibn 
Shihib who said: “I heard that the Messenger of God established this treaty 
in writing...” and mentioned it” 

The document was also reported through al Zuhri in Kitab al Amwal by 
Ibn Zanjawayh.” 

These are the ways in which the full text of the document were reported 
All the reports are very similar, apart from some differences in the ar- 
rangements of phrases, or slight differences in vocabulary, or a slight increase 
in the number of phrases. But these differences do not affect its general content. 


The extent of the document's authenticity 


A number of modern scholars have based their studies on the document, 
but on the whole, Professor Yiisuf al ‘Ish has suggested that the document 
is a fabrication. He says: “It was not reported in the books of jurisprudence 
and authentic hadith, in spite of its legislative importance. Rather, Ibn Ishiq 
reported it without isndd, and Ibn Sayyid al Nas transmitted it from him. 


“Ton Kathir, al Bidiyah, 3/224-6 

*Al Sunan al Kubra, Kitab at Diya, 8106. 

"That is, al Hafiz al Hujah al Imim Abmad iho Abd Khaythamah Zuhays ibn Harb al NasaT 
(d. 279 AH). The thind volume of this history has reached us. (See; Akram al ‘Umari, Buhith 
ff Tarikh al Sunan al Musharrafah, 87-90), 

‘Iba Sayyid al Nas, ‘Uytin al Athar, VI98. 

"Hamid ibm Zanjawayh (4, 247) also reported it through “Abd Ailh ibn Salih in an fsndd 
similar to that reported by Abu ‘Ubayd. (See: Kitab al Anowal by Ibn Zanjawayh, revised by 
Dr. Shakir Dhib Fayad, n. 750) 


THE ANNOUNCEMENT OF THE CONSTITUTION OF MADINAH ton 


He added that Kathir ibn ‘Abd Allah ibn ‘Amr al Muzani reported it from his 
father, and from his grandfather. Ibn Hibban al Busti mentioned that Kathir 
al Muzani reported a fabricated version from his father and grandfather. It 
is not permitted (halal) to include it in a book or to narrate from it, except 
for the purpose of expressing amazement. Al ‘Ish thinks that Ibn Ishq relied 
on the report of Kathir, but deliberately omitted the isnid!* 

Professor al ‘Ish made that suggestion because he thought that the Docu- 
ment had not been reported by anybody other than Ibn Ishq. He could not 
find any other isndd for it apart from that which Ibn Sayyid al Nas refers 
to from Ibn Abd Khaythamah’s report of it through Kathir al Muzani. But 
Abi ‘Ubayd al Qasim ibn Salam cited the Document through al Zuhri. This 
is an independent chain which has no connection with Kathir al Muzani. In 
view of the fact that Tbn Ishdq was one of the most distinguished students 
of al Zuhri, there is a possibility that he cited the Document through al Zuhri 
except for the fact that al Bayhagi identified Ibn Ishdq's isndd for the Docu- 
ment which defined the relationships between the Muhdjiriin and the Ansdir, 
without including the clauses which dealt with the Jews, We cannot be sure 
whether Ibn Ishiq took the clauses which dealt with the Jews from this source 
or from another. Al Bayhagi said: “Uthman ibn Muhammad ibn al Mughirah 
ibn al Akhnas ibn Shurayq said: ‘I took this Document, along with the docu- 
ment of al sadaqah, from the family of “Umar ibn al Khattib” The hadith 
is daff in this isndd, because the isnad includes men who are daff in one 
way or another, such as ‘Uthman, who is trustworthy, but sometimes is con- 
fused and makes mistakes; and YGnus ibn Bukayr, who is known to make 
mistakes; and al ‘Attir, who is weak. This report should be considered seriously, 
in spite of its weakness, and it has been acknowledged. The text destroys the 
base upon which Professor al ‘Ish built his opinion. It is not possible to judge 
the Document as being fabricated just because the books of hadith did not 
report its complete text. The books of hadith reported many of its clauses, 
as will be pointed out in this study. 

Hence, it becomes clear that it is reckless to judge the Document as being 
fabricated. The Document as a whole, however, cannot be put on a par with 
the authentic sahih. Ibn Ishaq reported it in his Sirah without isndd, which 
makes his report datf Al Bayhaqi also reported it from Ibn Ishaq, with an 
isndad which includes Said ibn al Mundhir, who is magbidl (acceptable) only. 
Tbn Abi Khaythamah reported it through Kathir ibn ‘Abd Allah ibn ‘Amr al 
Muzani, who has narrated fabricated material. Abi “Ubayd al Qasim ibn Salim 
reported it with a mungati'isndd (an isnad having a missing link) which only 
goes back to al Zuhri, who is one of the lesser Tabiiin, so his mursal hadith 
(transmission of a tradition of a successor from the Prophet directly, drop- 
ping the companion from the isndd) cannot be taken as evidence. 


See what Ibn Hibban said in Ton Hajar, Tahdhib, 8/422 
'Ydsuf al ‘Ish, footnote no. 9, p. 20 of al Dawiah al ‘Arabiyyah wa Sugituha. 
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But there are some texts of the Document which have been reported in the 
books of hadith, some of which were reported by al Bukhari and Muslim. 
These texts are among authentic hadith. The jurists used them as evidence 
and based their rulings on them. Some of these texts were reported in the 
Musnad of Imam Ahmad, and in the Sunan of Abi Dawid, Ibn Majah and 
al Tirmidhi. These texts came through a different source, independent of the 
chain of transmitters through which the complete document came, Even if 
the document, as a whole, is not valid as evidence for the rulings of the 
Shariah—apart from the parts which were reported in the authentic books 
of hadith—it is still valid as a basis for historical study, which does not re- 
quire such a high level of authenticity as is required for legal judgments, 
especially since the Document was reported through numerous chains of 
transmitters which combine to give it strength. Al Zuhri is one of the greatest 
scholars among the early pioneers in writing the Sirah of the Prophet. The 
most important books of Sirah and historical sources included the Prophet's 
peace treaty, which was written down,!* and also referred to his drawing up 
a written agreement between the Muhdjiriin and the Ansar 

The style of the Document supports its authenticity. “Its paragraphs are 
formed of short and simple —not complicated—sentences. There is much repeti- 
tion, and it uses words and expressions which were common at the time of 
the Messenger, and which became less frequently used, eventually proving 
too difficult for those who had not studied that period in depth. There is nothing 
in the Document to commend or condemn any individual or group, Hence 
we can say that the Document is authentic, and not a forgery.”* The many 
similarities between the style of the Document and the style of other writings 
dictated by the Prophet also commend it as being authentic. 


‘The date of the writing of the document 


It is more likely that there were originally two parts to the document, which 
historians joined together. One of them dealt with the Messenger’s peace treaty 
with the Jews, and the other explained the commitments, rights and duties 
of the Muslims, both Muhdjirin and Ansar. 
‘Al Balidburi, Ansab, 7286, 308; 
al Tabari, Tartth al Rusul, 2/879; 
al Mogdist, Kind af Bad’ we al Tartth, 4179 
Ibn Hitzm, Jewitt” al Sirah, 95 
al Magri, Imaal Asm 159. 
hn Kathir, al Biddyah, 4/103-104, transmitting from Masi ibn "Ugbah. He reports that Band 
Qurayzah destruyed the paper on which the treaty was written. This report is given without 
{unad, but when all the reports are put ogether they strengthen one another and reach the 
level of hasan fi ghayrih, 

"Dr. Sali al ‘Ali, Tangimat al Rasiil al Idariyyah fi al Madinah, pp. 4-5. For the contrast 
in styles, refer to Majmiat al Wutha” ig al Sisasiyyah 
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It is most likely that the document of the peace treaty with the Jews was 
written before the Battle of Badr,* and the document between the Muhdjirin 
and Ansar was written after Badr. The sources mention that the peace treaty 
with the Jews was concluded when the Messenger first came to Madinah. 
Abii Ubayd al Qasim ibn Salam said that the document “recorded two events: 
the coming of the Messenger of God to Madinah before Islam became strong 
and before he was ordered to take Jizyah from the People of the Book." Islam 
became strong after the Battle of Badr. Al Baladhuri says:” It was said that 
when the Messenger of God came to Madinah he made a peace treaty with 
the Jews there and wrote a document betwéen them and himself. He stipulated 
that they should not assist his enemies and should support him in fighting 
invaders, and that he should not fight for Ah! al Dhimmah. So the Messenger 
of Allah did not fight anyone and no one provoked him. He did not send out 
an expeditionary force (sariyyah) until Allah revealed to him: 


‘To those against whom war is made, permission is given (to fight), 
because they are wronged —and verily, Allah has indeed the power 
to succor them (A! Hajj 22:39). 


‘The first party he sent out was led by Hamzah ibn ‘Abd al Muttalib:* 

Thus, al Balidhuri explains that the document of the peace treaty with the 
Jews was written before the first expeditions were sent out. It is known that 
the expedition of Hamzah took place in Ramadan of the first year AH, just 
‘over a year before Badr” In another place, where he discusses the military 
action against Banu Qaynugg, al Bakidhuri says: “The reason for this ghaz- 
wah was that when the Messenger of God came to Madinah, he made a peace 
‘treaty with all the Jews, which was written in a document; and when he won, 
the Battle of Badr and returned uninjured and in triumph to Madinah, they 
became hostile and broke the treaty”™* Thus al Baladhuri is certain that the 
treaty with the Jews took place before Badr. 

‘Al Tabari says: “After returning from Badr, the Messenger of God stayed 
in Madinah. He had made a treaty with the Jews when he came to Madinah, 
which stipulated that they should not support anyone against him, and that 


“Dr. Sih al “AIT suggests that it was also written after Bade. (Tangimat al Rasil al kdariyyah 
fal Madinah, 6.) 

Al Amal, 00, SIR 

Al Baladhurt, Ansab, 1/286, 

"See al Tubari, Tartkh al Rusul, 2/402. transmitting from al WSghdt, fbn Ishaq considers 
that the sariyyah of “Ubaydah iba al Hirth took place before that of Hamzah. He explained 
‘that they happened very close together, and that they happened in Rabi’ al Awwal in the year 
2. AH, Both al Tabart and Iba Ishig agreed that the first sardyd were sent out before Badr 
This is the point of this research. (See Ton Hishim, al Sirah, V/S9S.) 

MA! Balidhurt, Ansa, 1/308 
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if Madinah were invaded by an enemy, they should support him. When the 
Messenger of Allah killed some of the idolaters of Quraysh, the Jews showed 
jealousy and hostility towards him, and broke the treaty” Thus the text of 
al Tabari supports the claim that the peace treaty with the Jews was conclud- 
ed when the Prophet came to Madinah, before the Battle of Badr. 

In his Sunan, Abi Dawid? reports—afier confirming the killing of Ka’b 
ibn al Ashraf and the complaint of the Jews and the Mushrikiin about this 
to the Messenger—that “the Prophet invited them to draw up a document be- 
tween them and himself, to which they could refer to in the future, So the 
Prophet had a document written between them, himself, and the Muslims 
in general.” It is known that the killing of Ka’b ibn al Ashraf happened after 
Badr, so we must reconcile this event with the historical reports. According 
to the conditions of the hadith scholars, this report is stronger than the reports. 
of the historians which I mentioned earlier. But as long as it is possible to 
reconcile them, there is no need to dismiss all other historical reports, because 
it is possible that after the killing of Ka’b, the Document was rewritten in 
order to affirm and renew it, to restore the feeling of security after this event 
which had frightened the Jews and Mushrikiin. 

Al Bayhaqi mentioned the following report with a different chain of nar- 
rators from that of Abd Dawid, and with more detail: “The Messenger of 
Allah had the document written beneath the palm tree at the residence of Bint 
al Harith. After the death of the Messenger of Allah, the document was in 
the keeping of ‘Ali ibn Abd Talib” 

‘The document between the Muhdjiriin and the Ansar was written after the 
document of the treaty with the Jews, in the second year of the hijrah, Among 
the events of the second year, al Tabari mentions, “it is said that in this year 
the Messenger of Allah had the texts of a document written, and it was at- 
tached to his sword.” The name of this sword was Dh al Figar, which he 
had taken as booty at the Battle of Badr.*? 

‘These ma‘igil which were attached to the sword were the texts of the docu- 
ment between the Muhdjiriin and the Ansar, as the report of Ibn Said indicates: 
“Ubayd Allah ibn Masa told us that Isriil told him from Jabir from ‘Amir, 
who said: “I read on the scabbard of the sword of the Messenger of Allah, 
Dhit al Figar: All believers should pay blood money, nobody should be destitute 
in Islam, and no Muslim should be killed in return for a Kéfir?™* Afterwards, 


“AL Hakim, af Mustadrak, 2/483, Kitab al Tafstr 
Abd al Razziq. al Musannaf, 5/357. 

2*AL Bayhagi, Dalai! al Nubwewah, 3446-450; Aba Nuaym, Dalal! al Nubuwwah, 31767, 
Iba Hishdm, al Sirah, 3/683; Al Bukhari, al Sahih, 3/11, Muiallay from Toa Ishiq 
Al Waqidl, al Maghazi, 363; Tbn Said, al Tabagar, 3/57. 

Al Sirah, 683. 
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‘Ali kept the sword with the document. On one occasion, Abi Juhayfah** asked 
‘Ali about the document, and on a second occasion, al Ashtar* asked him. 
He told them about it either by giving the meaning or by quoting it, and he 
also mentioned its contents briefly in one of his sermons.2” 

For example, ‘Ali said: “We did not write down anything from the Prophet 
except the Qur'an and what is in this document. The Prophet said: ‘Madinah 
is a sanctuary from the ‘Air mountain to such-and-such a place, and whoever 
perpetrates there an heresy or commits a sin, or gives shelter to such a 
perpetrator will incur the curse of Allah, the Angels and all the people; none 
of his compulsory or optional good deeds of worship will be accepted." 

‘Alt also pointed out that the different types (ages) of camel required in com- 
pensation for injuries were stipulated in the document.** He once added: “A. 
Believer should not be killed in return for a Kafir, and the one who is party 
to an agreement cannot be killed so long as the agreement remains in force” 
He also mentioned that it contained the words: “Blood money and ransom 
of the captives also” The companions of ‘Ali read in the said document: 
“Ibrahim sanctified Makkah, and I sanctify the whole of Madinah between 
its two Harrahs (areas of volcanic rock). No one is to pick the wild plants 
or to hunt the wild animals. It is not permitted to keep anything which you 
find without announcing it. We should not cut down any trees, except for 
‘a man to feed his camel, and no weapon for fighting should be carried here”? 

It is clear that most of these extracts correspond exactly with what was 
reported in the document. They cover most of the clauses of the document 
which deal with the duties of the Muslims—both Muhdjiriin and Ansar— 
toward each other, but they do not give any indication of the clauses which 
deal with the peace treaty with the Jews. This makes it more likely that the 
document is composed of two treaties, and that the document which was at- 
tached to the sword of the Prophet, and which later came into the possession 
of ‘Ali, was in fact the document between the Muhdjiriin and the Ansar. 


Al Bukhari, al Sahih, 974; al Tirmidhi, Sahih, 6/182; Tn Majah, al Sunan, 2/887, Ahmad, 
al Musnad, V9. 

“Ahmad, al Musnad, W119, 122 

*Al Bukhati, al Sahih, 2/296, 

“Al Bukharf, al Sahih, 2/296; ton Majah, al Sunan, 2/887. 

“Abmad, af Musnad, V19. 

‘Abmad reported it from the chain of references of ‘Amr ibn Shu'xyb from his father and 
from his grandfather that the Prophet judged that 2 Muslim should not be killed in return 
for a Kafir (al Musnad 2/178). See other reference chains for this hadith in Ton Majah, al 
Sunan 2/887, and al Bukhart, al Sahih 9/4, 16, and Sahih ol Tirmidhi, explained by Nba al 
“Arabi, 6/182 

‘al Bukhart, Sahih, 9/14; Ahmad, Musnad, 1/79; see also al Shawkain, Nayl al Awwar, 7/10, 

"Ahmad, al Musnad, 1/19, see also 4/27. Also in Sahih Muslim with commentary (9/136) 
of al Nawaw’ from Jabir, the Prophet said: “I sanctify what is between the two Harrahs of 
Madinah: no one is to cut down the bushes or hunt the wild animals.” At the beginning 
of the Umayyad period, the people were in possession of a document written on skin, in which 
the Prophet defined the sanctity of Madinah. (Ahmad, al Musnad, 4/27; and al Khatib al Bagh 
sai, Tagyid al Tm, 72). 
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It is worth adding that there are some texts which correspond with the docu- 
ment between the Muhajirim and the Ansar, but they are attributed to other 
documents which the Prophet had written. For example, ‘Amr ibn Hazm 
reported that the Messenger had a letter written to the people of al Yaman 
which included the following: “Whosoever is convicted of killing a believer 
without good reason will be subject to retaliation unless the next of kin is 
satisfied (with blood money), This letter was sent after the document was 
written, 

Some of the reports make it clear that on the day of the liberation of Mak- 
ah, the Prophet said: “No believer can be killed in return for a Kafir™ These 
texts are considered to have been written at a later date when the document 
was written, But this does not prove that the document is a collection of let- 
ters which were written at different times and then added to the document.?® 
There is nothing to suggest that the Prophet did not mention some of the clauses 
of the document in his letters, We should be aware of the fact that there are 
no clauses concerning the Jews in the document which deals with the forts 
(maiagil). This makes it more likely that the document of the peace treaty 
with the Jews was independent of the document with the forts. This view is 
supported by the hadith of Anas ibn Malik: “The Messenger of Allah made 
an alliance between the Muhdjiriin and the Ansar in the house of Anas ibn 
Malik." Anas did not mention the presence of the Jews in this alliance. 

It is also supported by the hadith of ‘Amr ibn Shuayb, from his father, from 
his grandfather, that: “The Prophet had a document written between the 
Muhajiriin and the Ansar, which stated that they should pay the blood money, 
redeem their prisoners with kindness and make peace among the Muslims.”"” 
‘The Jews are not mentioned in this document. This is probably supported 
by the fact that al Bayhaqi identifies the clauses dealing with the Muhajiriin 
and the Ansar with an isndd mentioned by Ibn Ishiq. There is no reference 
to the Jews, and the clauses correspond with what Ibn Hishim reported from 
Ton Ishaq 

The reports which I have identified make it more likely that there were 
two separate treaties. The first one dealt with the relationship with the Jews 
and was written before Badr, when the Prophet first came to Madinah, The 
second dealt with the alliance between the Muhdjiriun and the Ansar, and was 
written after Badr. The historians joined the two treaties together under one 
document 


1 Shawkiini, Nayl al Awiir, 7/61, see also, Hamid Allahis, Maja al Washdig, 186, 


which explains that this is from the Prophets letter which he had written to “Amr ibo Hazm 
who was his governor in al Yaman. 

Mal Shawkani, Nay! al Arti, 7/10 

“Serjeant suggests this in his article, “The Constitution of Medina.” 

‘fbn Kathir, of Bidayah, 3/224. He said that Imém Ahmad, al Bukhérf, Muslim, and Abd 
Dawad reported it 

"Ahmad, a! Musnad, 1/371, 2/208. Ibn Kathir (reporting from Ahmad), al Bidayah, 3/224 
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The Prophet's document between the Muhajiriin, 
the Ansar and the Jews 


The text of the document 
Bismi Allah al Rahman al Rahim 


Clause; 
(1) This is a document from Muhammad, the Prophet (governing the rela- 
tions) between the believers and Muslims of Quraysh and Yathrib, and those 
who followed them and joined them arid struggled with them, 


(2) They are one community (wmmah) to the exclusion of all men, 


(3) The Quraysh Muhdjiriin, according to their present custom, shall pay the 
blood money within their number and shall redeem their prisoners with the 
kindness and justice common among believers. 


(4) The Band ‘Awf, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners with 
the kindness and justice common among believers. 


(5) Band al Harith (Ibn al Khazraj), according to their present custom, shall 
pay the blood money they paid hitherto and every section shall redeem its 
prisoners with kindness and justice 


(6) Bani Siidah, according to their present custom, shall pay the blood money 
they paid hitherto, and every section shall redeem its prisoners with the kind- 
ness and justice common among believers. 


(7) Band Jusham, according to their present custom, shall pay the blood money 
they paid hitherto, and every section shall redeem its prisoners with the kind- 
ness and justice common among believers. 


(8) Band al Najjar, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners with 
the kindness and justice common among believers. 


(9) Band ‘Amr ibn ‘Awf, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners with 
the kindness and justice common among believers 


(10) Band al Nabit, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners with 
the kindness and justice common among believers, 


Majmaiat Al Wiuhaitg al Siyasivah, p. 41-47 
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(11) Band al Aws, according fo their present custom, shall pay the blood money 
they paid hitherto, and every section shall redeem its prisoners with the kind- 
ness and justice common among believers. 


(12a) Believers shall not leave anyone destitute among them by not paying 
his redemption money or blood money in kindness. 


(12b) A believer shal! not take as an ally against him the freedman of another 
Muslim, 


(13) The God-fearing believers shall be against the rebellious or anyone who 
seeks to spread injustice, or sin, or enmity, or corruption between believers; 
the hand of every man shall be against him even if he be a son of one of 
them. 


(14) A believer shall not slay a believer for the sake of an unbeliever, nor 
shall he aid an unbeliever against a believer 


(15) God's protection is all-embracing, the least of them may give protection 
to a stranger on their behalf. Believers are friends and protectors one to the 


other, to the exclusion of outsiders. 


(16) To the Jews who follow us belong help and equality. He shall not be 
wronged nor shall his enemies be aided. 


(17) The peace of the believers is indivisible. No peace shall be made when 
believers are fighting in the way of God, Conditions must be fair and equitable 
to all 


(18) In every foray a rider must take another behind him. 


(19) The believers must avenge the blood of one another shed in the way of 
God. 


(20a) ‘The God-fearing believers enjoy the best and most upright guidance, 


(20b) No polytheist shall take the property or person of Quraysh under his 
protection nor shall he intervene against a believer. 


(21) Whosoever is convicted of killing a believer without good reason shall 
be subject to retaliation unless the next of kin is satisfied (with blood money), 
and the believers shall be against him as one man, and they are bound to take 
action against him. 
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(22) It shall not be lawful to a believer who holds by what is in this docu- 
ment and believes in God and the last day, to help an evil-doer or to shelter 
him, The curse of God and His anger on the day of resurrection will be upon 
him if he does, and neither repentance nor ransom will be received from him. 


(23) Whenever you differ about a matter, it must be referred to God and to 
Muhammad, 


(24) The Jews shall contribute to the cost of war so long as they are fighting 
alongside the believers. 


(25) The Jews of the Band ‘Awf are one community with the believers (the 
Jews have their religion and the Muslims have theirs), their freedmen and 
their persons except those who behave unjustly and sinfully, for they hurt but 
themselves and their families. 

(26) The Jews of Band al Najjar are like the Jews of Bani ‘Awf, 

(27) The Jews of Bani al Harith are like the Jews of Band ‘Awf. 

(28) The Jews of Band Sitidah are like the Jews of Band ‘Aw. 

(29) The Jews of Band Jusham are like the Jews of Band ‘Awf. 

(30) The Jews of Band al Aws are like the Jews of Bani ‘Awf. 

(31) The Jews of Bani al Thatlabah are like the Jews of Band ‘Awf, except 
for whoever behaves unjustly and sinfully, for they hurt but themselves and 
their families. 

(32) Jafnah,”a clan of the Thdlabah, are as themselves. 


(33) The Jews of Bani al Shutaybah are like the Jews of Bani ‘Awf, 
Righteousness is a protection against sinfulness. 


(34) The freedmen of Tha‘labah are as themselves. 
(35) The close friends of the Jews are as themselves. 


(36a) None of them shall go out to war save with the permission of 
Muhammad. 
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(36b) But he shall not be prevented from taking revenge for a wound. He 
who slays a man without warning slays himself and his household, unless 
it be one who has wronged him, for God will accept that 


(37a) The Jews must bear their expenses and the Muslims their expenses. 
Each must help the other against anyone who attacks the people of this docu- 
ment. They must seek mutual advice and consultation, and righteousness is 
4 protection against sinfulness 


(37b) A man is not liable for his ally’s misdeeds. The wronged must be helped. 
(38) The Jews must pay with the believers so long as war lasts 
(39) Yathrib shall be a sanctuary for the people of this document 


(40) A stranger under prot 
mitting 


tion shall be as his host doing no harm and com- 


» crime 
(41) A woman shall only be given protection with the consent of her family 


(42) If any dispute or controversy likely to cause trouble should arise, it must 
bé referred to God and to Muhammad, the Apostle of God (may God bless 
him and grant him peace), God accepts what is nearest to piety and goodness 
in this document 


(43) ¢ 


aysh and their helpers shall not be given protection. 


(44) The contracting parties are bound to help one anoth 
‘on Yathrib. 


against any attack 


(45a) If they are called to make peace and maintain it, they must do so; and 
if they make a similar demand on the believers, it must be carried out except 


in the case of one ¢ in combat for the sake of the relig 


ion 
(45b) Everyone shall have his portion from the faction to which he belongs. 


(46) The Jews of al Aws, their freedmen and thus themselves, have the same 
standing with the people of tnis docu 


at and the same loyalty from the peo- 
ple of this document, Righteousness is the protection 


inst sinfulness: each 
person bears responsibility for his actions. God approves of this document 


(47) This deed will not protect the unjust and the sinner, The man who goes 
forth to fight is safe and the man who stays at home in the city is safe, unless 
either has been unjust and sinned. God is the protector of the righteous and 
God-conscious, and Muhammad is the Apostle of God (may God bless him 


and grant him peace 


THE ANNOUNCEMENT OF THE CONSTITUTION OF MADINAH wu 
Analysis of the document 


We have already come to the conclusion that the document was originally 
two. Any discussion or analysis of it must, therefore, be based on a dis 
tinction between the material which deals with the Jews and that which 
organizes the relationships among the Muslims and defines their rights and 
duties. 

We will discuss the clauses dealing with the Jews first, because it seems 
more likely that, chronologically speaking, they come first, despite the fact 
that they come later in the order of the clauses in the document, in which 
the clauses of the second document, dealing with the Mulajirian and the Ansar, 
come first 


The document of the peace treaty with the Jews 


‘Clauses (24) through (47) of the document deal with the peace treaty with 
the Jews. This order indicates that the clauses of the two documents have not 
become intermingled. The clauses of each document are presented as a whole 
and in sequence. However, Clause (16) is included in the document dealing 
with the Muhijirin and the Ansar, although it deals with the Jews, because 
it ensured that the Muslims will deal justly with their allies, the Jews, Hence, 
this clause should not necessarily be included in the document dealing with 
the peace treaty with the Jews. 

‘Clause (24) shows that the Jews had committed themselves to contribute 
to the expense of a war in defense of Madinah and that the Jews continued 
to contribute so long as the believers were at war, Abd “Ubayd al Qasim ibn 
Salim is of the opinion that the financial commitments of the Jews were not 
limited to a defensive war; he thinks that the Jews also used to go on military 
‘campaigns with the Muslims, He said: “We think that the Jews used to receive 
4 share of the booty when they went on campaigns with the Muslims, on the 
condition that they made contributions. If there had been no such condition, 
they would not have received any share of the Muslims’ booty.” He also related: 
“Abd al Rahman ibn Mahdi reported to us from Sufydn from Yazid ibn Yazid 
ibn Jabir from al Zubri, who said: ‘The Jews used to go out on campaigns 
with the Messenger of Allah and were given a share of the booty:"** However, 
this is one of al Zuhri's mursal hadith, and cannot be relied upon. But other 
hadith were reported about the Jews’ participation in campaigns with the 
Prophet. These are, in addition to what has been mentioned previously 


WAbO ‘Ubayd, al Amal, 296, 
mid, 
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1. “The Messenger of Allah asked the Jews of Qaynuq@ for help (in fighting)” 
This hadith was reported through al Hasan ibn ‘Imdrah, and Aba Yasuf** 
and al Bayhaqi also included it. Al Bayhagi mentions that al Hasan ibn ‘Imarah 
is matrik,*? in spite of the fact that it is not agreed that he is daff- But most 
of the critically scrupulous scholars consider him daff, to the extent that Suhayli 
relates a consensus to this effect.*? 


2. “The Prophet gave a share of the booty to some of the Jews who had fought 
with him.” Al Tirmidhi* reported it as mursal through al Zuhri, and said that 
it was hasan gharib. Al Tirmidhi states the principle that the mursal hadith 
of al Zuhri cannot be relied upon. 


3. “The Prophet used to go out on campaigns with the Jews." This is one 
‘of the mursal hadith of al Zuhri, and cannot be relied upon. 


4. “The Messenger of Allah went out on a campaign with some of the Jews.” 
This was reported by al Bayhaqi,** who said that it was mungati’ It is also 
one of the mursal hadith of al Zubri 


5. “The Messenger of Allah went out with ten of the Jews of Madinah and 
raided Khaybar.” Al Wagidi*” reported it, but he is daif. Al Bayhagi* and 
al Zayla'i* reported it from him 


6, “Some of the Jews fought with the Prophet in some of his wars, and he 
gave them a share of the booty, as he gave the Muslims” Al Khatib al Baghdidi** 
reported it from Abd Hurayrah, but its isndd is da and omits some of the 
narrators, 


Hence, it becomes clear that all of the hadith which report the Jews’ par- 
ticipation in wars with the Messenger of Allah are weak. Some hadith have 


“Aba Yasuf, al Radd ial Siyar al Awca', 40. 

“al Bayhagi, Sunan, 9/53 

“Ibn Majar, Tahdhib, 2/304-308 

“Al Tirmidhl, Sunan, 7/89. 

“al Zayla'l, Nayb al Rayah, 3/422 

“al Bayhagi, Sunan, 9/53 

“7Al Wiqidi, Kitab al Maghdz}, 2/284 

“Al Bayhaql. Sunan, 9/53, who stated: “This is mungat? and its ésmad is datyf> 

“Al Zaylati, Nasb al Rayah, 3/422 

“'Tarith Baghdad, 4/160, who said: “Al Hasan ibn “Ali ibn “Abd Allih al Mugri informed 
ime that Ahmad ibn al Faraj al Warréq reported that Aba Bakr Ahmad iba (al Razin) reported 
that (al Razin) said: “It was read to Rizg Allah ibn Masé, while I was listening. that: Sufyan 
ibn ‘Uyaynah reported from Yazid iba Yazid ibn Jabir from Aba Hurayrah™ It is clear that 


‘Yazid ibn Yazid ibn Jabir could not have met Abd Hurayrah, because Yazid was born circa 
77 AH, and Abé Hurayrah died in 57 AH. 
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been reported which show that the Prophet prevented the Jews from taking 
part in wars with the Muslims. They are: 


1. Aba ‘Abd Allah al Hakim® reported a hadith from Ab Hamid al Sidi 
who said: “The Messenger of Allah went out beyond Thinyat al Wada’, where 
he found a group of warriors. He asked:"Who are they” He was told:'Band 
QaynugZ. They are the people of ‘Abd Allah ibn Salm’ He then asked: “Have 
they become Muslims?” He said:"Tell them to go back; we do not ask help 
from the Mushrikiin.” 


Al Hiikim reported this as evidence in support of another hadith, in which it 
is said: “We do not ask Mushrikian for help against other Mushrikiin” Al Hakim 
said: “It is sahth in the isnad, but they (j.¢., al Bukhari and Muslim) did not 
report it.” This hadith was reported as dealing with the Battle of Uhud, but 
al Hakim’s report mentions that it dealt with one of the campaigns, without 
specifying which one.** Specifying the battle of Uhud is definitely an error, 
because the Bani Qaynugi were banished a year before Uhud. Al Bayhagi 
also reported it from Abii Hamid al Stidi through al Hakim.’ Al Wagidi 
and Ibn Said reported that they were allies of ‘Abd al Allah ibn Ubayy ibn 
SalAl, and that the Prophet said; “Do not ask Mushrikiin for assistance against 
other Mushrikian.™* 


2. Thn Ishiiq,* Imm Sahniin,** and thn al Qayyim”” all reported through 
al Zuhri that “on the day of Ubud, the Ansar said: ‘Why don't we ask our 
Jewish allies for help? He said: ‘We have no need of them.” 


‘The first hadith is more authentic in its isndd than any other, although it 
includes Sad ibn al Mundhir, who is an accepted narrator (magbiil) accord- 
ing to Ibn Hajr. The view is more likely because of the report in the docu- 
ment which refers to the Jews’ participation in contributing to the war effort; 
the contribution is, however, confined to wars in defense of Madinah. Clause 
(44) offers the following explanation: “The contracting parties are bound to 
help one another against any attack on Yathrib.” 

But why dd some of the Jews go out to help the Muslims, as suggested 
by al Hakiin? This goes back to the alliances which existed between al Aws, 
al Khazraj and the Jews before the coming of Islam, The Jews probably wanted 
to reinforce these alliances and to strengthen their ties with their old allies, 
and to use this to set the Muslims against one another, to weaken their morale 


SAL Hakim, al Mustadrak wala at Salihayn, 2922, 
MAL Zaylat, Nagb al Rayah, 3/423. 

"AL Bayhagl, Sunan, 937 

SAL Wagidi, Kiedb al Maghdci, /215-6; tbo Sad, al Tabagat, 2/27 
"Ibn Hishim, Sirah, 2/64. 

MBlik ibm Anas, af Mudawwanah al Kubri, 3/40. 
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and to spread hypocrisy among them. But the Prophet prevented them from 
carrying out this plan by refusing any help from them so long as they remain- 
ed unbelievers. It is clear, from what the Ansar said to the Prophet at Uhud 
that the influence of the old alliance between the Aws, Khazraj, and the Jews 
persisted. They said: “Why do we not ask our Jewish allies for help?” It is 
also affirmed by the intervention of ‘Abd Allah ibn Ubayy ibn Saldl, the leader 
of the hypocrites, on behalf of Band Qaynugi, who were the allies of his peo- 
ple, al Khazraj, and by the attempt of some of the Aws to protect their Jewish 
allies, the Band Qurayzah, from being killed after they had accepted the judg- 
ment of the Prophet. The Prophet had appointed Said ibn Mu‘adh as judge, 
and the latter sentenced them to death. By doing so, Said disowned their 
alliance, just as “Ubaidah ibn al Samit (who was from Banfi ‘Awf of the Khazraj) 
had done before him, when Band Qaynug had fought against the Messenger, 

Clauses (25-35) define the relationship with the Judaized members of al 
‘Aws and al Khazraj, The clauses mention their tribal Arab origins, and con- 
firmed their alliance with the Muslims: “The Jews of the Band ‘Awf are one 
community with the believers.” Al “Ibirah, however, gave a variant reading 
in al Amwal, when he reported: * . .one community among the believers.” 
which led Aba ‘Ubayd to say: “He was referring to their helping the believers 
against their enemies with contributions, a condition imposed upon them,” 
But they had nothing to do with the religion (i.e. Islam). Did the Prophet 
not make it clear when he said, “The Jews have their religion and the Muslims 
have theirs?"** Ibn Ishaq says, “with the believers,” which is more reliable. 
The phrase in al Amwal has probably been altered, 

Clause (25) guarantees freedom of worship to the Jews, and limits the respon- 
sibility for crimes to the one who commits them (except those who behave 
unjustly and sinfully, for they hurt themselves and their families). The criminal 
will receive his punishment, and if he is a member of a tribe which is party 
to this treaty, “this deed will not protect the unjust and the sinner.” 

Clause (45) prohibits the Jews from protecting or helping the Quraysh. The 
Prophet was planning to intercept the Qurayshite trade caravans which used 
o pass to the west of Madinah on their way to Syria. It was necessary to 
include this commitment in order to prevent any conflict between the Jews 
and the Muslims which could arise from the Jews protecting the trade caravans 
of Quraysh, Clause (29) prevents the Jews from leaving Madinah except with 
the permission of the Messenger. This restriction on their movements may 
have been intended, in the first place, to prevent them from undertaking any 
military activity, such as participating in tribal wars outside Madinah, which 
could affect the security and economy of the city. As citizens of the Islamic 
state, the Jews had to obey the laws of the state. According to Clause (42), 
the Jews recognized the existence of a higher legislative authority which all 


“Abd ‘Unayd, al Amwail, p. 296 
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the inhabitants of Madinah, including the Jews, respected. The Jews were 
not obliged to refer to Islamic legislation in every case, but only when the 
incident or conflict was between themselves and the Muslims, In their own 
matters, they referred to the Torah and their rabbis judged among them, If 
they wished, they could appoint the Prophet as their judge. The Qur'an gave 
the Prophet the choice of accepting to be their judge or of sending them back 
to their rabbis: * . .If they do come to you, either judge between them, or 
decline to interfere. If you decline, they cannot hurt you in the least. If you 
judge, judge in equity between them. For Allah loves those who judge in equity” 
(Al Maidah 5:42).** No doubt, they only appointed the Prophet as their judge 
later, after they had become weaker, as Surat al Maidah was one of the later 
Siirahs to be revealed. 

Tn Clause (45), the treaty is expanded to cover other allies of the Muslims: 
and the Jews, as this clause obliges each party to establish friendship with 
the allies of the other parties. But the Muslims excluded the Quraysh because 
they were in a state of war against them. 

Clause (32) considers the area of Madinah to a sanctuary: “Yathrib shall 
be a sanctuary for the people of this document.” A sanctuary is a place which 
is not violated, its animals are not to be hunted, and its trees are not to be 
cut down, Madinah is a sanctuary between the eastern Harrah and western 
Harrah, and between the Mountain of Thawr in the north and the mountain 
‘fr in the south, Wadi al ‘Aqiq is part of the sanctuary." This clause ensured 
the internal security of Madinah and prevented any war within it. 


The document between the Muhdjiriin and the Ansar 


The document between the Muhdjiriin and the Ansar begins by defining 
the allied parties: “The believers and Muslims of Quraysh and Yathrib, and 
those who followed them and joined them and struggled with them.” The 
distinction between the believers and the Muslims is clear, because, as is well 
known, thé’believer (mu min) is the one who believes and confirms his belief 
by speech, and is convinced of it in his heart. The Muslim is the one who 
follows the Islamic laws and carries out the compulsory duties of worship, 
‘These two types were only clearly distinguishable in Yathrib because of the 
appearance of hypocrisy among the inhabitants after the battle of Badr. None 
of the Muhdjiriin was a Muslim without also being a mu nin who believed 
in his heart. 

‘Clause (2) confirms that: “They are one community to the exclusion of all 
men? a community whose members are linked by bonds of belief, not of blood, 


"See also, ‘tzzah Durnizah, Sirat al Rasil, 2/48. 
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so that they are united in their feelings, thoughts, aims and purposes. Their 
loyalty is to Allah, and not to the tribe. Their arbitration is according to the 
Sharitah, and not according to custom. They differ in all these ways from 
other people (“to the exclusion of all men”). These bonds are confined to the 
Muslims, and do not include anyone else, such as the Jews or their allies, 
No doubt the religious community was made distinct in order to increase their 
solidarity and self-respect. This was clarified by the Qiblah, which was changed 
towards the Ka'bah, after it had been in the direction of Bayt al Magdis 
(lerusalem) for 16 or 17 months.** The Prophet went on to make his followers 
different in many ways, and explained to them that his aim was to make them 
different from the Jews. For example, the Jews did not pray wearing their 
shoes, so the Prophet permitted his companions to pray wearing their shoes. 
The Jews did not dye their grey hairs, so the Muslims dyed their grey hairs 
with henna and katam (a plant used for dying the hair black). The Jews used 
to fast on the day of “Ashiira’ (the tenth day of Muharram), and the Prophet 
also fasted on this day. Towards the end of his life, he intended to fast on 
the ninth day of Muharram too, in order to be different from the Jews, The 
Prophet established the principle of being different from non-Muslims, He 
said: “Whosoever imitates a people, he is one of them,” and “Do not imitate 
the Jews.” There are many hadith about this, and they give the meaning that 
the Muslims are different from, and superior to, non-Muslims. No doubt, 
imitating others conflicts with our self-respect and superiority to the 
unbelievers.** This distinction and superiority does not form a barrier be- 
tween Muslims and non-Muslims. The Islamic society is open and expandable, 
and any one who accepts its ideology can join it 

Clauses (3-11) mention the clans. The Muhajirian are considered as one group 
because of their small numbers, but the Ansar are referred to according to 
clan. TI 


¢ fact that the clans are mentioned does not mean that they are con 
sidered to be the most important basic bonds between people, nor does it 
mean that the solidarity of the tribe and clan was retained. That was forbid- 
den by Islam: “Whoever advocates Asabiyyah is not one of us” (hadith). Islam 
only benefitted from the tribal bonds in establishing a system of social security 

Islam made faith the most important factor in uniting its followers, but it 
nized other bonds which came below the bonds of faith, and which could 
serve society and help to establish a system of social security among the peo- 
ple. Among the bonds that Islam recognized were 


re 


The special bonds between the members of one family, and the rights and 
duties of the fathers, children, mothers, and members of one clan which 


“Khalifah, al Tarikh, 32-42; Ibo Hisham, Sirah, 1/550. 
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resulted from these, such as, joint responsibility for paying ransoms and 
redeeming prisoners of war, and helping the needy among them, 

~ The special bonds between the residents of one area: “Jibril continued to 
enjoin on me to be good to my neighbor, to such an extent that I thought 
that he would make him my heir” (hadith). 

— The special bonds between the residents of one village: “If any man in 
‘one area becomes hungry, then Allah's protection is removed from those 
people” 

— The special bonds between the residents of one city: “their zakah is not 
to be spent outside the city until all its residents’ needs have been met.” 


Thus, Islam made it a duty for each small social unit to deal with its own 
social security. By doing so, Islam filled huge gaps in societal responsibility 
Finally, Islam decreed that the state is to fill the remaining gaps which the 
individual cannot fill. No doubt, this lifts a heavy burden from the shoulders 
of the state that is a problem in many modern states. 

‘The aim of recognizing the tribal bonds was to benefit from it in a system 
of social security. It was not intended to assist oppression, nor did it involve 
tribal solidarity. Thus, Islam changed the direction of tribal bonds and benefitted 
from them by adjusting them in accordance with its sublime objectives 

The system of social security obliged the clan to help its members. If one 
of its members accidentally killed anybody, it was the joint responsibility of 
all its members to pay the blood money. This was the custom during the 
Jahiliyyah, and the document confirmed it by what it said concerning coopera- 
tion: “according to their present custom (they) shall pay the blood money they 
paid hitherto? that is, according to their customs regarding the laws of blood 
money." Likewise, the clan was to help any of its members who were tken 
as prisoners of war by paying a ransom for them: “(they) shall redeem their 
prisoners with kindness” (clause 3). The document emphasized collective 
responsibility, and considered all the believers responsible for implementing 
justice and security in the society of Madinah. ‘This is very important, because 
the Prophet did not establish any organized force, such as a police force, to 
pursue and punish lawbreakers, 

Because punishments for crimes are sanctioned by Almighty God, it is 
religious duty for all believers to carry them out. This gives the rules sancti- 
ty and great strength, and prevents any possibility of people wishing to challenge 
them or transgress them, as in the case with human laws. The document's 
‘emphasis on the role of the believers is clear in Clauses (13) and (31). Clause 
(13) reads: “The God-fearing believers shall be against the rebellious or him 
who seeks to spread injustice, or sin, or enmity, or corruption between 
believers: the hand of every man shall be against him even if he be a son 


“Abd “Ubayd, al Amwal, 294: Iba al Athi, al Nihayah ff Gharib al Hadith wa al Athar 
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of one of them." 
It relies upon the believers to stop the tyrants, aggressors, wrongdoers and 
those who take bribes. “Spreading injustice” means to ask for something to 
which one has no right.* The God-fearing believers (al muttagiin) are specified 
aas bearing responsibility because they are more answerable than others for 
applying the Shariah, due to their complete faith, and because even those 
who basically believe may still commit sins and overstep the mark, and must 
be prevented from doing so.** 

Clause (21) reads: “Whosoever is convicted of killing a believer without 
200d reason shall be subject fo retaliation.” This means that if somebody kills 
without good reason, the killer should be killed in revenge, unless the family 
of the deceased chooses to take blood money instead of the gisds, or they 
decide to forgive him.** Whether the family chooses to kill him in retaliation 
or to take the blood money, all the believers—including the family of the 
murderer—should cooperate in applying the judgment which has been pass. 
ed upon him. No one should protect him, no matter how closely related he 
is to them, because “it shall not be lawful to a believer who holds by what 
is in this document and believes in God and the Last Day to help an evildoer 
or to shelter him. The curse of God and His anger on the Day of Resurrection 
will be upon him if he does, and neither repentance nor ransom will be received 
from him.” The evildoer is the one who transgresses God's laws, and no one 
can prevent his being punished. If anyone shelters the evildoer, Allah will 
curse him and be angry with him. He will not accept any repentance from 
him for aiding the criminal, and He will not accept any ransom from him.” 

The system of social security among the believers requires them to help 
the n 
they are to help him by paying his ransom, If he kills accidentally, they are 
to pay the blood money for him, as stated in Clause (12), Ibn Sa suggested 
that the needy (mufrah) are the ones who live among a people but do not 
have any patrons (mawid).** It is clear that help in paying blood money and 
in other matters results from the ties of clientage (wala). If there is anybody 
who does not have a clan or a patron, then all the believers are his patrons 
and are obliged to help him, If he commits a crime, then the public treasury 
should pay on his behalf, because he has no clan to help him. 


dy (mufrah, i.¢., the one in severe debt).** If he is @ prisoner of war, 
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Clause (12b) confirms the principle of alliance, but this principle is not per- 
mitted to exceed the rights of clientage, which the master has over his freed 
slaves; no one is permitted to make an alliance with them without the per- 
mission of their ex-masters. There is a hadith which makes it clear that Islam 
confirmed old alliances, but prevented the forming of any new ones. This 
hadith reads: “When the Messenger of Allah conquered Makkah, he addressed 
the people: ‘Whatever alliances existed in the time of Jahiliyyah, Islam will 
strengthen them, but there is no alliance in Islam." 

Clause (14) emphasizes the superiority of the believers over the nonbelievers: 
“A believer shall not slay a believer for the sake of an unbeliever, nor shall 
he aid an unbeliever against a believer” This indicates that the blood of a 
nonbeliever is not equal to the blood of a believer: it emphasizes the close 
ties and friendship among the believers, and cuts the old ties and friendship 
with the nonbelievers. 

‘Clause (17) affirms: “The peace of the believers is indivisible. No separate 
peace shall be made when believers are fighting in the way of God. Condi- 
tions must be fair and equitable to all.” The responsibility for announcing war 
and peace rests not with the people but with the Prophet. If he declares war, 
then all the believers are in a state of war against the enemy: no one of them 
‘can make peace with the enemy, because he is bound to the common policy 
of the believers.” The burden of war cannot be borne by only one clan, Jifitd 
is an obligation (fard) on all believers: they wke turns in going out to fight.” 
“In every foray a rider must take another behind him” Clause (18), 

Clause (15) affirms the principle of giving protection (jiwar) which existed 
before Islam, and gave every Muslim the right to give protection. No one 
‘was permitted to violate his protection. This clause also limits the close friend- 
ship of the believers, because close friendship involves love and support, so 
a believer should not be close friends with a nonbeliever. “Believers are friends: 
and protectors one to the other.” 


O you who believe! Take not the Jews and the Christians for your 
friends and protectors: they are but friends and protectors to each 
other. And he amongst you that turns to them (for friendship) is 
of them. .° (Al Maidah 5:51) 


Let not the believers take for friends or helpers unbelievers rather 
than believers... .(Al Imran 3:28) 


“this is a hasan sahih hadith’ See al Tirmidhi, al Sunan, as explained by Nba al “Arabi al 
Maliki, 7/83. 

AL Zargani's explanation of al Qustalinis al Mawahib al Laduniyyah, 4/168, 

by al Athir, al Nthayah ff Gharib al Hadith wa at Athar, 3/267, al Zarqants explanation 
of al Qastaléni’s al Mawahib, 4/168; Iba Manzi, Lixin al “Arab, under taqut 
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Chapter XI 


The Jews’ Breaking of the Treaty 
and Their Expulsion from Madinah 


‘The Jews did not observe the treaty which the Messenger had made with 
them; rather, it was not long before they broke it. They did not merely neglect 
their duties as defined by the document, they also became aggressive, This 
was the reason for their expulsion from Madinah. We will now examine this 
development, and the direct and indirect reasons for it. 


The expulsion of Banii Qaynugat’ 
The date of the campaign 


Regarding the time of its occurrence, the historians agree that this action 
took place after Badr. Al Zuhri defined its date as being in the month of 
‘Shawwal in the second year of the Hijrah, Al Wagidi added that it took place 
on a Saturday in the middle of Shawwal.? 


The reason for the campaign 


Regarding the background of and the reason for the expulsion, the Strah 
sources mention that the Jews of Band Qaynug? showed anger and jealousy 
when the Muslims were victorious at Badr, and these feelings reached the 
level of open hostility. 

In order to appreciate the psychological atmosphere which surrounded their 
expulsion, certain developments must be considered. For example, the Prophet 


41 located useful material from collected reports on this subject and selected the material 
which was Sahift in a thesis which was prepared. under my supervision, by al Shaykh Akram 
Husayn “Ali, entitled Marwiyat Yshad al Madinah (Reports of the Jews of al Madinah), This 
thesis was submitted for a master’s degree in the Department of Postgraduate Studies in the 
Islamic University 

‘Al Tabari, Tarikh al Rusul, 2/479, 480. 
Al Wagidi, al Maghazi. 1/176. 
Ibn Said, al Tabagat, 2/28-29. 

4Al Tabari, Tarikh al Rusul, 2/479, 480, Al Wagidi, al Maghdi, 1/176; Ibn Sai, al Tabagar, 

2728-29, 
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thought of gathering the Jews together and advising them. He did this in the 
market place of Band Qaynug@. Addressing them, he said: “O Jews! Become 
Muslims before what befell the Quraysh befalls you.” They said: “O Muham- 
mad, you seem to think that we are your people. Do not deceive yourself 
because you vanquished a contingent of Quraysh having no knowledge of war 
and got the better of them; for, by God, if we fight you, you will find that 
we are real men, and that you have not miet the like of us.” Their answer clearly 
contained a challenge and a threat, despite the fact that they had accepted 
his leadership according to the terms of the treaty. This report comes through 
Ton Ishaq.’ Ibn Hajar said that it was hasan.* But the isndd includes Mubam- 
mad ibn Muhammad, the freedman of Zayd ibn Thabit, whom Ibn Hajar 
himself said was majhil (unknown).* 

Even if we accept Ibn Hajar’s suggestion that the report is hasan, that does 
not mean that the reason for the expulsion of Band Qaynugi was their refusal 
to accept Islam, because at that stage Islam still allowed the Muslims to live 
in peace with them, and the Prophet did not make entering Islam a condition 
for any one of the Jews to stay in Madinah, Rather, the Document’ ensured 
the religious freedom of the Jews. The reason for their expulsion was the ag- 
gréssion which they showed. This resulted in a breach of the internal securi- 
ty of Madinah, 

There is a report which says that one of the Band Quynugi tied the hem 
of the garment of a Muslim woman who was in their market-place, in such 
a way that when she stood up, she was uncovered and she screamed. One 
of the Muslims came and killed the Jew who had done it. Then the Jews at 
lacked the Muslim and killed him. The Muslim's family called on the rest 
of the Muslims to help them against the Jews, The Muslims became angry, 
and bad feelings arose between them and the Bani Qaynugi. This is a datf 
report since its isndid is broken between Ibn Hisham and Abd Allah ibn Ja'far 
al Makhrami, and ends with a lesser 14bi7, Abd'Awn, whose status (in hadith) 
is not known, But this report could be taken into consideration as regards 
history, and most Sinah sources include it.’ It describes the chain of events 
leading up to the expulsion of Band Quynugd. Their refusal to enter Islam 
was not the reason for their expulsion; the true reason was their breach of 
security and open hostility, which convinced the Messenger that it was im- 
possible to live with them in peace. 


Ibn Hishim, Sirah, 204; Abo Dawid, al Sunan. 9/40 
“uth al Bari, 
Al Tagrib, 2/208 


of the Constitution 
in), STrah, 2/561; a} Wigidl. al Maghizi, V176-7, tbn Kathir, al Bidayah, 4/3-4; 
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The siege 


‘The report of the expulsion of Band Qaynugi is sahih.* Tbn Ishaq (in a 
report from ‘Asim ibn ‘Umar ibn Qatédah) and al Waqidi (without isnad) 
give details of the Muslims’ siege of Band Qaynuga, The historians and 
Sirah writers followed them in reporting this event, in spite of the fact that 
these details had not been proved sahth from the point of view of hadith. 
But the details of the siege are among the materials which the hadith scholars 
allowed to be transmitted and which.can be relied upon according to the 
methods of historical criticism, which do not make it a condition that the 
isndd should be sahth. These reports can be relied upon for historical study, 
However, if they pertain to aspects of Islamic belief and law, such reports 
cannot be relied upon as evidence unless they are sahih or hasan. 

‘The reports of the siege of Band Qaynuqi tell us that the Qaynuga’ Jews 
were allies of ‘Abd Allah ibn Ubayy ibn Saldl, that they were the bravest of 
the Jews, and that they were goldsmiths. When they displayed open hostility 
and hatred, the Prophet was afraid that they might betray him, He appointed 
Abi Lubdbah ibn ‘Abd al Mundhir to rule in Madinah in his absence, ap- 
pointed Hamzah ibn ‘Abd al Muttalib to carry the white flag, und besieged 
Band Qaynug® for 15 days, until the beginning of Dhd al Quidah. Then he 
intensified the siege against them, and they agreed to accept the judgment 
of the Messenger that he should take their wealth and they should keep their 
women and children, He ordered that the Qaynugi Jews should be tied up, 
Then their ally ‘Abd Allah ibn Ubayy ibn Salil spoke to him about them and 
pestered him, saying: “400 men without armor, and 300 with armor protected 
me from the red and the black (i.c., every one), and you want to kill them 
all in one day” The Messenger of Allah said: “They are yours”* He ordered 
that they should be expelled from Madinah, and the one responsible for car- 
rying out this order was “Ubaidah ibn al Sdmit. The Jews went to Adhratat, 
The one responsible for seizing their wealth was Muhammad ibn Maslamah 
al Ansari. It was shared among the companions as booty, after one-fifth of 
it had been taken for the Messenger® The following verses of the Qur'iin were 
revealed concerning the expulsion of Bandi Quynugi: 


*Al Bukhari, al Sahih, 3/t 

‘The words of “Abd Alléh ibn Ubayy were reported by fbn Ishiq from ‘Asim ibn ‘Umar, 
and the isnad ends with him (Ibo Hisham, al Simh, 2/S62/3). “Asim is one of the lesser 
1abi'in. The report is daYf according to the standards of the hadith scholars, but itis the kind 
of Khabar that is allowed to be transmitted. Its importance is derived from its mentioning the 
number of warriors of Band QuynugZ. 

AI Wagidi, al Maghdzi, 176-7. Iba Said, al Tabagat, 2/29. 
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Say to those who reject faith: ‘Soon will you be vanquished and 
gathered together in Hell—an evil bed indeed (to lie on)! There 
has already been for you a sign in the two armies that met (in com- 
bat): one was fighting in the cause of God, the other resisting 
God... (Al ‘Imran 3212-13), 


Some of the commentators of the Qur'in transmitted the opinion that the 
following verse was revealed concerning ‘Abd Allah ibn Ubayy's close friend, 
ship with the Jews of Band Qaynuga’ 


O you who believe! Take not the Jews and the Christians for your 
friends and protectors: they are but friends and protectors to each 
other. And he amongst you that turns to them (for friendship) is 
of them, Verily, Allah guides not a people unjust. (A! Ma idah 5:54), 


At the same time, ‘Ubiidah ibn al $dmit announced that he was disowning 
his Jewish allies in favor of Allah and His Messenger: “O Messenger of Allah, 
I have many close friends among the Jews, but I am disowning the friendship 
of the Jews and turning to Allah and His Messenger. I take only Allah and 
His Messenger for close friends” 

There is a clear difference between ‘Abd Allah ibn Ubayy, whose heart was 
full of hypocrisy, and “Ubadah ibn al Smit, whose personality had been refined 
under the teaching of the Prophet, which had rid him of all traces of pre- 
Islamic tribal loyalty, Jahili Ayabiyyah desires, and personal interests. He con- 
sidered the interests of faith and gave them priority ever his own interests. 
He was a good example of the conscientious and committed believer. 


The killing of Ka'b ibn al Ashraf 


The majority of the scholars suggested that the killing of Ibn al Ashraf took 
place after Badr and before the campaign against Band al Nadir. Al Wagidi 
gave the exact date when he said that it took place in the third year, on the 
Math of Rabi al Awwal, at the beginning of the 25th month of the hijrah.” 
Kitb ibn al Ashraf’s father was an Arab from Tay’ and his mother was ‘Aqilah 
bint Abii al Hagiq from Bani al Nadir. The father had made an alliance with 
the Tay’ and had married one of them, Kab was a poet who declared 


"AL Waqidi, al Maghici, Wi84 
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himself the enemy of Islam. The victory of the Muslims at Badr irritated 
and angered him, and he visited Makkah, where he used to lampoon the Pro- 
phet and incite the disbelieving Quraysh against him;'* lamenting the killing 
of the idolaters at Badr. Then he returned to Madinah, and composed verses 
vilifying and slandering Muslim women.* So the Prophet ordered that he 
should be killed. Al Bukhari gave a detailed report of his killing, the gist 
of which is as follows: Muhammad ibn Maslamah al Ansari showed his 
readiness to carry out the Prophet's order. He asked and was given permission 
by the Prophet to trick Katb, who by his actions, declared war against the Mus- 
Jims, and his blood could be shed with'impunity by any Muslim. So Muham- 
mad ibn Maslamah went to Kab and asked him to lend him some dates, 50 
that he could pay them to the Messenger, grumbling to Ka'b about the demands 
which he (the Messenger) made of them (the Muslims). Ka'b wanted to take 
as collateral some of his womenfolk or children, but Muhammad ibn Maslamah 
refused, because of the shame which would come upon them. He suggested 
that he should take a weapon as collateral instead, and Kifb agreed. Muhammad 
ibn Maslamah came at night with another companion, Abi NZilah, who was 
the foster brother (radaluh) of Katb. There were three other companions with 
them. They called him, and he came down to them and walked with them, Fol- 
lowing their prearranged plan they pretended to smell the perfume in his hair, 
then they attacked him with their swords, The attack was so fierce that one of 
them was cut by the swords of his companions.'* The Jews complained about 
the killing, so the Messenger explained to them about Ka’b’s hostility and 
slander. The Jews and the remaining unbelievers were terrified by what had 
happened, and they feared for themselves, The Messenger invited them to 
draw up a treaty between them and himself, and a general document was writ- 
ten, as related by Abd Dawiid in a report which is conclusive enough to serve 
as historical evidence, and is confirmed by other reports." It appears that 
this document was written to affirm the treaty between the Muslims and the 
Jews which had been written before Badr, and after the killing of Ibn al Ashraf 
had arouse! the fears of the Jews. 

The killing of Ibn al Ashraf might be seen as an act of treachery, but on 
further reflection one realizes that Ibn al Ashraf was party (0 the treaty ac~ 
cording to the Document by which the Jews of Band al Nadir and others were 
committed, By slandering the Prophet, who was the head of state, and by 
showing his sympathy for the enemies of the Muslims (lamenting their dead 


"See Iba Hishim, al Sirah, 2/S68; Tn Hajar. Rash al Bari, 7/337 

“Abd Dawid, af Sunan, 3/402. 

Iba Hishdm, al Sirah, 2/S64-5, It has a daif isndd which ends with one of the lesser 
1abi'an, but what we have transmitted is valid and is supported by other sah reports, 

"AL Bukhari, af Sahil, 5/52-62 

“Aba Dawid, Sunan, 3/402; al Bayhag), Dalai! al Nubwwwuh, 2462-4, al Haytheri, Maina 
‘al Zawaid, 695-6; see also, Thm Ishéq. al Sirah 199-200, with a hasan isndd. 
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and inciting them against the Muslims), Ibn al Ashraf had broken the treaty 
and declared war on the Muslims, and his blood could be shed with impuni- 
ty. As for his being deceived and killed by those he had trusted, such action 
is legally permissible (j@iz) in the case of those who have declared war on 
the Muslims, and it was carried out by order of the Messenger” The 
Messenger, however, did not blame Bani al Nadir for Ibn al Ashraf’s crime; 
it was sufficient to have him killed for-his treachery. The Prophet, in fact, 
renewed his treaty with them (Band al Nadir). It seems, however, that the 
killing of Ka’b had a deep effect on their minds inasmuch as they continued 
plotting against Islam, despite the fact that they had renewed the treaty. Fear, 
not good intentions, had forced them to renew the treaty, as the following 
events will show 


The Expulsion of Band al Nadir 
The date of the campaign 


‘Two reports, each with a sahth isnad, mention that the campaign against 
Band al Nadir took place after the Battle of Badr 


1. The first was reported by al Zuhri, who said: “Abd Allah ibn ‘Abd al Rahmiin 
ibn Ka'b ibn Malik informed me from one of the companions of the Prophet."!* 


2. The second was reported by "Urwah from ‘Aishah.'* despite the fact that 
al Bayhaqi said that ‘Aishah was not specifically mentioned (ghayr 
mahfuz). But al Dhahabi said that she was mentioned. I think that the name 
has been added by a reliable scholar, and this is acceptable, Al Bayhaqi is 


the only one who mentions the reasons for this report being mursal. There 
is a mursal report from "Urwah that this campaign took place six months after 
Badr.” 


A| Bayhagi transmitted another report from “Urwah which indicated that 
the campaign took place in Muharram of the third year AH. This agrees with 
the first report, because Badr occurred on 17th Ramadan in the second year 
AH, This information was also transmitted by Misa ibn ‘Ugbah.*! ‘Urwah 


See al Tahiwi, Mushhil al Avhar 
Abd al Razzlq, al Musannaf. 5/357; Abo Dawid, al Sunan, 2139-26, Kinab al Khari 
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is a second generation Muslim (1abi1) of great stature and Masi is a (abi 
of lesser stature, The isniid which goes back to them includes some men whose 
biographies I could not find, otherwise the report would be hasan, 

Ton Ishaq reported that the campaign took place in the fourth year of the 
hijrah.® Al Wagidi and Ibn Said relate without isndd, that it happened in 
Rab?’ al Awwal, 37 months after the hijrah. Ibn Hishim agrees with them 
that it took place in Rab? al Awwal.* Most of the Sirah writers followed Ibn 
Ishaq in giving the date of the campaign. Tbn al Qayyim is sure that al Zuhri 
was either confused or mistaken in saying that it happened six months after 
Badr. He does not doubt that it took place after Uhud, and in saying so he 
favors the report of the majority of Sirah and Maghazi writers. Ibn Hajar 
thinks that what ‘Abd al Rahman ibn Abd Allih ibn Karb mentioned is stronger 
than what Ibn Ishq mentioned from the aspect of hadith soundness (sihhah). 
But he also thinks that if it can be proved that the reason for the expulsion 
of Band al Nadir was connected with the collecting of blood money for the 
two men of Band ‘Amir who had accidentally been killed, then we should 
accept Ibn Ishaq’s verdict, because all the scholars are agreed that the inci- 
dent at Bi'r Ma‘dnah took place after Uhud.#* 

Other accounts with regard to the date of the campaign are reported in the 
commentary of the Qurdnic verse: 


you who believe! Call in remembrance the favor of God unto 
you when certain men formed the design to stretch out their hands 
‘against you, but God held back their hands from you: so fear God. 
And on God let believers put (all) their trust” (Al Ma'idah $:12). 


The reports say that this was revealed concerning Banii al Nadir when they 
were on the point of killing the Prophet, and Allah rescued him by His grace. 
There is some weakness in this account, but when that is put together with 
‘other accounts, they support each other and can be accepted as valid evi- 
dence.*7 These chronicles support what Ibn Ishq suggested, but still the ques- 
tion remains without a definite answer: when did the campaign against Band al 
Nadir take place? Ibn Hajar did not give a definite opinion on the matter, des- 
pite the fact that he had studied the reports and decided which one was the 


"Ibn Hishim, af Sirah, 3/683; al Bukhéri, al Sahih, 3/1, Mutllag from lbn Ishq, 

Al Wagidl, al Maghasi, 1/363; "bn Sa, al Tabagat, 3/57. 

Al Sirah, 3/683. 

*Ibn al Quyyim, Zad al Maid, 2/00. 

2*Fath al Bari, 6388-9. 
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strongest, and he stated that Ibn Ishiq’s report could be accepted if it were 
proved that the campaign against Band al Nadir was connected to the killing 
of the two men from Bani “Amir. It seems that the abundance of reports, 
despite their weakness, support Ibn Ishaq’s verdict. This explains why Tbn 
Hajar did not give a definite opinion. The method of dealing with historical 
reports is more flexible in applying the rules of hadith taking into considera- 
tion the specialization of other scholars, and respects the suggestions of the 
scholars of Maghaiz 


The reasons for the campaign 
The sources mention three reasons for the campaign: 


1, The attempt of Band al Nadir to kill the Messenger after the Battle of Badr, 
‘The sources mention two attempts. The first attempt came after Quruysh had 
written to Band al Nadir, threatening to wage war on them if they did not 
fight the Messenger. Band al Nadir complied with their wish and resolved 
to use treachery. The Jews sent 2 message to the Prophet, inviting him to come 

out 
with a similar number of their rabbis, to a place in the center of Madinah, 
where they would listen to him: if the rabbis believed what he said, then all 
the Jews would convert. When the wo parties approached each other, the 
Jews stuggested that the Prophet and three of his companions should meet with 
three of their rabbis, and if he convinced them, then Bani al Nadir would 
convert, The three rabbis were carrying daggers, but one of the Jewish women 
whose brother was a Muslim told him about their plans. He told the Prophet 
who turned back and did not go to meet them. Then he besieged them until 
they accepted expulsion, on the condition that they could take with them 


‘out with 30 of his companions to meet them. They promised to come 


whatever their camels could carry, except weapons; they even took the doors 
of their houses. The isndd of this report includes men who are reliable; the 
name of the companion is not known, but this does not affect the validity 
of this isndid (because all the companions are reliable).2* 


2. ‘The second attempt was reported by Ibn Ishq. who was followed by most 
of the other Sirah writers, The Prophet went to Band al Nadir to ask them 
for help in paying the blood money for two men from a tribe which was party 
to the treaty, whom ‘Amr ibn Umayyah al Damari had killed by mistake follow 
ing the incident of al Raji, When he came to Bandi al Nadir, he sat down 
against a wall. They were about to drop a rock onto him and kill him, but he 
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learnt of that through divine inspiration. He left them quickly and went back 
to Madinah, and he ordered that they should be besieged. They agreed to 
peace treaty after a siege lasting six days, on the condition that they could 
take with them whatever their camels could carry.** The isnad of this report 
ends with Yazid ibn Riiman, who is a lesser 1abi, but it could be strengthen- 
ed by other similar reports. Indeed, it was followed by the report of “Urwah 
ibn al Zubayr in the Maghazi of Misa ibn ‘Ugbah.” Masi ibn ‘Ugbah was 
a writer of Maghiizi who added to what Ibn Ishaq had said: “Band al Nadir 
had plotted with Quraysh, encouraged them to fight the Messenger of Allah, 
and had told them of the Muslims’ weak points»: 


Despite the fact that ‘Abd al Razzdq’s report is stronger in its isndd than 
that of Ibn Ishaq, the Sirah writers preferred the latter. Both reports attribute 
the Muslims’ siege of Band al Nadir to their attempt to kill the Prophet by 
treachery. Misa ibn "Ugbah does not say exactly when the Jews committed 
such acts against the Muslims as intrigue, incitement, and giving informa- 
tion to Quraysh. It is well-known that they incited the disbelievers to fight 
the Muslims--this resulted in the Battle of Uhud —and that they helped Aba 
‘Sufyan to attack the outskirts of Madinah, which caused the Muslims to pur- 
sue him after Ubud in a campaign known as Ghazwat al Suwayg. The poems 
which Ka’b ibn al Ashraf al Nadari composed to incite Quraysh to make war 
‘on the Muslims are well known. Misa ibn Ugbah’s reference to these events 
in his report was probably intended to give an indication of the deterioration 
of the relationship between the Muslims and Band al Nadir, and that it came 
to an end when they attempted treachery. This was a direct cause of their 
being besieged, but it was preceded by a succession of aggressive acts. 


The Prophet's warning of expulsion to Band al Nadir 


There is no report which is sahih from the hadith point of view, which 
refers to the Prophet's warning Band al Nadir of expulsion. However, their 
‘actual expulsion is proved in a sahih hadith which was reported by ‘Abd Allih 
ibn ‘Umar.*? The warning was mentioned by al Waqidi and Ibn Sad—without 
isndd—who said that the Prophet asked them to leave Madinah within ten 
days; anyone who was seen after that would be beheaded. They prepared to 
eave, but ‘Abd Allih ibn Ubayy ibn Salil incited them to rebel and stay, and 
he promised to support them. They announced their rebellion, and the Muslims 


*Tbn Ishaq, al Sirah, 3/191. 

tn Hajar, Rush al Bari, 7/331. 
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besieged them.” Two reports—both with isndds ending with “Urwah ibn al 
Zubayr and Masa ibn ‘Ugbah, and containing narrators whose biographies 
I could not find—mention the Prophet's warning the Band al Nadir that they 
would be expelled.°* Most of the books of Sirah report this warning without 
giving any isndd.** Despite the fact that the attitude of the hypocrites (in sup- 
porting Band al Nadir) is only mentioned in weak reports which cannot be 
taken as valid evidence, it can be proved by many sahih reports to have been 
revealed concerning Bani al Nadir."* 


The siege of Band al Nadir and their 
Expulsion Agreement 


There is enough evidence to make sahih the report th: 
Allah besieged Band al Nadir and said: “I will not guarantee your safety unless 
you make a treaty with me and promise to adhere to it.” They refused to make 
treaty with him, so the Messenger led the Muslims in fighting them all day 
The next day, he left Band al Nadir and came to Band Qurayzah with soldiers 
on horseback. He invited Bani Qurayzah to make a treaty with him; they 
did so and then he left them. The following day he came to Bandi al Nadir 
with the soldiers, and fought them until they agreed to accept expulsion, on 
the condition that they could take with them whatever th 


the Messenger of 


if camels could carry 
except weapons, Band al Nadir came and took with them as many of their 


possessions as their camels could carry, including the doors of their houses; 
they destroyed their houses and took from them the choicest wood 

It is stated in the Qurdn"* and hadith" that the Prophet burnt and cut down 
some of Bani al Nadir’s palm trees during the si 
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‘The expulsion treaty confirmed that the Jews’ blood would be spared, that 
they would be expelled from their homes, and that they would be permitted 
to take with them whatever possessions and wealth their camels could carry, 
with the exception of weapons, which they were to leave for the Muslims, 
It is possible to reconcile the sahih reports which say that they were expelled 
to Syria,** with Ibn Sal's report* that they went to Khaybar, when we under- 
stand that their leaders, such as Huyayy ibn Akhtab, Salim ibn Aba al Haqiq, 
Kindnah ibn al Rab? and others went to Khaybar, while most of them went 
to Syria, Ibn Sat’s report is weak and without isndd, but it is proved by later 
events which are mentioned in strong reports, such as reports of their fighting 
at the Battle of Khaybar, of the killing of Kininah and of the capture of Sufiyah, 
and the report about Salim ibn Abi al Hagiq. The reports can be reconciled 
by the explanation that Band al Nadir were expelled to Syria, and some of 
them settled in Khaybar. Ibn Ishaq suggested this.? Two men from Band al 
Nadir had become Muslims, so they kept their possessions; they were Yamin 
ibn ‘Umar ibn Ka’b and Abii Said ibn Wahb.** The wealth and palm trees of 
Bani al Nadir were exclusively for the Messenger according to the text of 
the Qur‘in.** He spent some of the income from it on his family every year, 
and used what was left to buy weapons and horses in readiness for fighting 
for the cause of Allah, The Prophet distributed the Jews’ land among the 
Muhajiriin; he gave land to only two Ansar —Sahl ibn Hanif and Abo Dujdnah 
Sammak ibn Kharashah— because they were poor.** 

The expulsion of Band al Nadir led to the collapse of power of the Jews 
and the hypocrites in Madinah, The Qurayzah renewed the treaty with the 
Muslims during the siege of the Band al Nadir, and showed their willingness 
to adhere to the treaty until the Battle of the Ditch. The hypocrites did not 
fulfill their promise of support to Band al Nadir, and the Jews realized the 
futility of relying on the hypocrites. 

Islam became stronger by getting rid of Band al Nadir and benefitting from 
their lands which were given to the Muhdjirion, who had previously relied 
‘on the land§ and houses of the Ansar. 
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He pleases: and God has power overall things” (al Hashr 59:6). Surat al Hashr was revealed 
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Bani al Nadir’s incitement of the Mushrikin 


The Jews of Band al Nadir continued to hate the Muslims: this hatred led 
them to incite the disbelievers of the Quraysh and other tribes to attack Madinah 
in the Battle of the Ditch. Several reports have been transmitted which are 
weak either because they are mursal or mungati: or because one of the nar- 
rators in the isndd is majhil.** But when these reports are put together, they 
can be taken as evidence, and they strengthen one another. The reports go 
back to "Urwah ibn al Zubayr, ‘Asim ibn ‘Umar ibn Qatadah, ‘Abd Allah ibn 
Aba Bakr ibn Hazm, Said ibn al Musayyab and Masa ibn ‘Ugbah. Some of 
them gave the names of the inciters from Band al Nadir and Ibn Ishiq men- 
tioned some of them: Sakim ibn Abi al Haqig, Kindnah ibn Abi al Haqiq 
al Nadari and Huyayy ibn Akhtab al Nadari.” 


‘The Expulsion of Bani al Qurayzah 
The date of the campaign 


‘The action against Band Qurayzah took place at the end of Dhii al Qaidah 
and the beginning of Dhd al Hijjah in the fifth year,** after the Battle of the 
Ditch, which took place in Shawwal of the fifth year AH, according to Qatddah, 
“Urwah ibn al Zubayr, fbn Ishaq and ‘Abd al Razziq.‘* Imam Malik and Masi 
ibn “Ugbah suggested that the Battle of the Ditch took place in Shawwal of 
the fourth year. Ibn Hazm suggested the same. The three of them drew their 
conclusion from a hadith of ‘Abd Allah ibn "Umar which said that the Prophet 
would not let him fight at the Battle of the Ditch, when he was 15.°° 
Al Bayhaqi showed that it was possible to reconcile the two suggestions. 

He said; “In fact, there is no difference between them, because they meant 
that it took place after four years had passed and before the fifth year was 
completed.” Al Zuhri declared that the Battle of the Ditch took place two years 
after Ubud. All are agreed that Ubud took place in Shawwii of the third year, 
except for those who suggested that the hijrah calendar should begin from 
Muharram of the year following the emigration, and did not take into con- 
sideration the months which remained in the year of the hijrah, from Rab? 
al Awwal onwards, as al Bayhagi mentions, Yxiqab ibn Sufyan al Fasawi sug- 
gested that Badr took place in the first year, Uhud in the second year, Badr 
al Maw/id in Shaban of the third year, and the Battle of the Ditch in Shawwal 
of the fourth year. This contradicts the opinion of the majority of scholars. 
It is well known that ‘Umar decreed that the hijrah calendar should start from 
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Muharram of the year in which the emigration took place, and according to 
Malik, that it should start from Rab? al Awwal of that year. 

There are three opinions, but the opinion of the majority, that Ubud took 
place in the third year, and that the Battle of the Ditch took place in Shawwal 
of the fifth year, is authentic. 

‘Some of the scholars, including al Bayhagi, explained the hadith of Ton 
“Umar by saying that at the Battle of Ubud he had only just turned 14, whereas 
at the Battle of the Ditch he was 15 going on 16. This is reasonable, because 
when the Battle of Uhud ended, the two sides agreed to meet at Badr for another 
battle in the following year (Badr al Maw‘id), but it did not happen. Al Bayhaqi 
said: “It is nonsense to say that they came to besiege Madinah two months 
Jater”** 


The reason for the campaign 


The reason for the campaign goes back to Band Qurayzah’s breaking of 
the treaty between themselves and the Prophet. This has been proved from 
different reports which, when taken together, could be used as valid evidence. 
Huyayy ibn Akhtab al Nadari™ incited them to break the treaty at a critical 
time when the Muslims were being besieged by 10,000 warriors from the 
various tribes, There is a strong report that the Prophet sent al Zubayr ibn 
al Awwim” to check on Bani Qurayzah, then he sent Sad ibn Mu'adh, Satd 
ibn ‘Ubadah, ‘Abd Allah ibn Rawahah and Khawwat ibn Jubayr™ to check 
whether the rumors about the treachery of Band Qurayzah were true. These 
four confirmed the rumors, and this news distressed the Muslims, 

Tn Ishaq gave a detailed report—without isndd—of the treachery of Bani 
Qurayzah and their breaking of the treaty. Most of the Sirah writers also 
reported it without isndd.** 

Misé ibn ‘Ugbah mentions- also without isnad — that Qurayzah asked Huyayy 
ibn Akhtab to take 90 men from the nobles of Quraysh and Ghatafiin as 
hostages, so the Quraysh would not leave Madinah before they had destroyed 
the MuslimsHuyayy agreed to that, so they announced their breaking of the 
treaty.** 
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The Prophet was cominanded by God to fight Band Qurayzah after he re- 
turned from the Battle of the Ditch,*” so the Prophet ordered his companions 
to go to Qurayzah straight away, and tell them that God had sent Jibril to shake 
their strongholds and strike fear into their hearts," and instructed them that 
no one was to pray Agr before they reached Bandi Qurayzah (Bukhari;** 
Muslim®® says Zuhr). The time for Asr came, and some were still on their 
way to Bani Qurayzah, so some of them prayed, and some of them delayed 
their prayer, but the Prophet did not blame either group, because they had 
tried their best to understand what he wanted them to do. Those who had 
delayed the Asr prayed it after Yshd; as Ibn Ishig explained.*' 

The scholars reconcile the reports of al Bukhari and Muslim by suggesting 
the possibility that some of them had already prayed Zuhr before the order 
came, while some had not, so the Prophet ordered those who had not yet 
prayed not to pray, and ordered those who had already prayed not to pray 
Agr. Itis also possible that two groups were sent out separately: the first group 
was told not to pray Zuhr and the second was told not to pray Agr.*? 

The Prophet went out to Band Qurayzah, and appointed ‘Abd Allah ibn Umm 
Maktiim* to govern Madinah in his absence. This report could be accepted 
even though it has not been proved to be sahih 

There are many mursal traditions (athdr) which strengthen one another to 
the level of hasan li ghayrih, and which say that ‘Ali was sent to carry the 
flag at the head of the army.** 

The reports differ as to whether the siege of Band Qurayzah lasted for a 
month,** 25 days,** 15 days,*? or any number of days between 10 and 18. 
The strongest evidence shows that it was twenty-five days; most of the Maghizi 
writers favor this version, following Ibn Ishiq.** 
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‘The success of the siege and the fate of Bani Qurayzah 


‘When the siege intensified and became unbearable for Bani Qurayzah, they 
wanted to surrender and accept whatever judgment the Prophet passed on them, 
They consulted Aba Lubabah ibn ‘Abd al Mundhir, one of the companions: 
of the Prophet who was also their ally, and he indicated that if they surrendered, 
they would be killed. Abd Lubabah later regretted saying this, and tied himself 
to one of the pillars in the Prophet's Mosque until his repentance was accepted.”” 

Band Qurayzah agreed to accept the judgment of Sid ibn Mu‘édh: they 
thought that he would show mercy to themn, because of the alliance between 
them and his people, al Aws. 

‘Sad was carried to them, because he had been wounded in the hand by 
an arrow at the Battle of the Ditch, and was ill, He judged that the warriors 
should be killed, and their wealth shared, The Messenger confirmed this and 
said: "You have judged according to God's judgment" By doing this, Sad 
ibn Mu‘idh disowned his alliance with Band Qurayzah. This did not disturb 
the Aws at all, despite their alliance with Band Qurayzah and the fact that 
they had only recently entered Islam. Their acceptance of this was facilitated 
by the fact that their leader Su passed judgment on Band Qurayzah. The 
number of warriors who were executed was 400.” Three of Bani Qurayzah 
were spared because they entered Islam,”* and they kept their wealth; three 
others may have been spared because they were protected by some of the com- 
panions because of their loyalty to the treaty during the siege. There are many 
reports dealing with this, but they cannot be taken as valid evidence. The 
prisoners were detained in the house of Bint al Harith.”* The executions were 
carried out in the market place in Madinah, where trenches were dug: they 
were killed in groups and thrown into the trenches.”* Only one of their women 
was killed;”* she had killed one of the companions — 
dropping a millstone on him 
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Boys below the age of puberty were released.”” After the execution of the 
warriors had been carried out, the Prophet divided their wealth and appointed 
the women to the custody of the Muslims.”* The books of Maghazi give some 
detail of how the division was carried out, but their reports cannot be taken 
as valid evidence 

The Messenger chose Rayhdnah ibn Khandfah, one of the women prisoners, 
for himself, according to Ibn Ishig, Ibn Sad and many others. Al Wagidi 
and those who followed him said that he married her, but the first suggestion 
is more likely. 

Some contemporary historians tend to deny and weaken the reports deal- 
ing with the punishment faced by Band Qurayzah,”* on the basis that proving 
these reports may hurt humanitarian feelings or serve the interests of Zionist 
propaganda, but this is not the case. The most authentic Islamic sources prove 


that it happened. The severe punishments were only given because of the acts 
of high treason which Band Qurayzah committed when they betrayed the 
Muslims and broke the treaty, instead of participating with them in defending 
Madinah, in accordance with the treaty between the two sides. In this day 
and age, nations still execute traitors who cooperate with the enemy. 


The punishment of Band Qurayzah fitted their crime, because they had ex 
posed the Muslims to the threat of being killed, their wealth to the threat of 
being seized, and their women and children to the threat of being taken 
prisoner; therefore, their punis! 


ment Was a fitting recompense. There is no 
need 10 avoid historical facts of w deny authentic reports, 


Ibn Hishim, al Sirah, 3/724; Ibn Said, al Tabagdr, 2 
"Al Bukhari, af Sahth, 3/1; Muslim, al Sahth, 5/159. 
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Chapter XII 


The Conquest of Khaybar’ 
and of the Remaining 
Jewish Strongholds in al Hijaz 


Khaybar is an agricultural oasis situated approximately 165 kilometers to 
the north of Madinah,’ at an altitude of 850 m above sea level, It is the second 
largest Harrah in Arabia, after the Harrah Band Salim,’ Khaybar enjoys fer- 
tile land and abundant water, hence it was famous for having many palm trees, 
apart from the corn and fruits it produced. For this reason it was known as 
the garden of the Hijdz, because of its fertility, impregnability, and livestock. 
‘There was a market place in Khaybar called Sig al Natih, which was guarded 
by the tribe of Ghatafiin, who considered Khaybar to be within their borders,* 

Because of its economic position, many merchants and craftsmen lived there, 
and there was much money-changing activity. 

Before the conquest, Khaybar was inhabited by a mixture of Arabs and Jews. 
The number of Jews increased after the expulsion of the Jews from Madinah 
at the time of the Prophet.* 

The Jews of Khaybar did not show any hostility toward the Muslims until 
the leaders of Bani al Nadir settled among them. These leaders had been 
deeply hurt by their expulsion from their homes, The expulsion had not 
destroyed their power, because they had left Madinah with their wives and 
children and their wealth, followed by singers beating drums and playing wind 
instruments in an act of conceit and pride, the like of which had never been 
seen among any people at that time.* 
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The most prominent leaders of Bani al Nadir who settled in Khaybar were 
Salim ibn Aba al Haqiq, Kindnah ibn Abi al Haqiq, and Huyayy ibn Akhtab. 
When they came to Khaybar, the people accepted their leadership.” 

The leadership of these three men was enough to drag the Jews of Khaybar 
into conflict aimed at retaliation against the Muslims. They were driven by 
an inner hatred and strong desire to return to their homes in Madinah, 

Their first move against the Muslims came in the Battle of the Ditch, when 
the Jews of Khaybar, led by the leaders of Band al Nadir, played a significant 
role in the incitement of Quraysh and the desert Arabs against the Muslims, 
and spent their own money for that purpose. Then they succeeded in per- 
suading Band Qurayzah to betray the Muslims and cooperate with their 
enemies." 

After God had aided the Muslims in defending Madinah and defeating the 
tribes, the Messenger felt that it was important to deal with the situation in 
Khaybar, which had become a source of great danger for the Muslims, 

Ibn Ishq reports—with an isnad containing 2 majhiil narrator—that the 
Messenger sent a letter to them, calling them to Islam and reminding them 
of what their own Scriptures said about his coming.’ Of course, the Jews did 
not accept his invitation, nor did they apologize for inciting the enemies of 
the Muslims. The Messenger therefore decided to liquidate their leaders who 
had played a part in the incitement against him, including Salim ibn ‘Abd 
al Hagiq. The Messenger sent ‘Abd Allah ibn ‘Atik and some of the 
Ansar, and they killed him 

Al Bukhari gave the story of his killing in detail: ‘Abd Allah ibn Auk found 
and ingenious way to enter his house, which was within his stronghold and 
surrounded by his bodyguard, and killed him in his bedroom.** This indicates 
that ‘Abd ‘Allih ibn ‘Atik was courageous, eager and ready to make sacrifices 
for the sake of his beliefs. 

But eliminating some of the Jewish leaders was not sufficient to remove 
the danger to the Muslims. The treaty of al Hudaybiyah, between the Muslims 
and Quraysh, which took place in the sixth year of the Hijrah, gave the Muslims 
the opportunity to devote themselves to the conquest of Khaybar. Many of 
the Qur'dnic commentators suggest that God promised the Muslims that they 
would conquer Khaybar and take booty from it, in Sirat al Fath, which was 
revealed on the way back from al Hudaybiyah: 


Ibid 


"Ibn Hishim, al Sirah, 3/253, transmitted it from the Sirah authorities, joining their isnads 
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accepting akhbar. 
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God's good pleasure was on the believers when they swore fealty 
to thee under the tree: He knew what was in their hearts, and He 
‘sent down tranquility to them: and He rewarded them with a speedy 
victory; and many gains will they acquire (besides): and God is 
exalted in power, full of wisdom. God has promised you many gains 
that you shall acquire, and He has given you these beforehand: 
and He has restrained the hands of men from you; that it may be 
a sign for the believers, and that He may guide you to a straight 
path; and other gains (there are), which are not within your power, 
but which God has compassed: and God has power over all things. 
(Al Fath 48:18-21) - 


The date of the campaign 


Ibn Ishiq suggested that it took place in Muharram of the seventh year. 
‘Al Waigidi suggested that it took place in Safar or Rab? al Awwal of the seventh 
year, after the return from al Hudaybiyah in Dhd al Hijjah of the sixth year?” 
‘Al Zuhri and Imam Malik suggested that it took place in Muharram of the 
sixth year? The historians followed these pioneers in establishing the date 
of the campaign, so their suggestions also differ. There is no great difference 
between Ibn Ishiq and al Wagidi; it is less than three months. The difference 
between them and al Zuhri and Imdm Malik stem from the differences in 
defining the beginning of the hijrah calendar. Some of them included the months 
preceding Rabi’ al Awwal, the month in which the hijrah took place, so they 
added a year to the dates of the events which took place at the time of the 
Prophet; others ignored those months, and considered Rab al Awwal as the 
beginning of the calendar, so they dropped a year from the dates of the events. 
Ton Hajar preferred Ibn Ishdq's suggestion to that of al Wagidi:* 


On the way to Khaybar 


When the Muslims set off for Khaybar under the leadership of the Pro- 
phet, they were shouting Allahu Akbar” (God is Most Great) and "La Haha 
illa Allah” (There is no god but Allah) in loud voices, and he asked them 
to calm down, saying: “You are calling one who is all-hearing and close, and 
He is with you." This gives a clear picture of the spirit which was 


‘fbn Hisham, af Sirah, 2/130; al Wagidi, al Maghizl, 2/634 

'afbn “Asikir, Tarikh Madinat Dimashg (The History of the City of Damascus), 1/33 
“Fath al Bart, 7/464, 

‘Mal Bukhért, al Sahih, Kindb al Maghdci, Bab Ghazwat Khaybar. 7/470, 


44 MADINAN SOCIETY AT THE TIME OF THE PROPHET 


controlling the Islamic army. They were motivated by strong faith and their 
morale for fighting was high, while they were marching towards strongholds 
full of men, weapons, provisions and supplies. None of these could prevent 
the believers from achieving their noble aims. 

‘Al Wagidi is the only one who gives a detailed description of the Prophet's 
route to Khaybar. Al Wagidi is an expert in describing routes and in defining 
the places where the events of the Sirah took place. He used to follow the 
routes himself and ask questions about them. He explained that the Prophet 
left Madinah and went through Thinyat al Wada, Zaghibah, Nugma, al 
Mustanah, al Watih, ‘Asr, Sahba, and al Kharasah; he then passed between 
al Shigg and al Natah, went through al Manzilah and al Rajf, from where 
he set off to conquer Khaybar.!* Since al Rajf lies to the northeast of Khaybar, 
it seems that the Prophet wanted to cut Khaybar off from Syria and its allies 
in Ghatafiin. 


Description of the conquest of Khaybar 


The Prophet conquered al Natih first, and its two strongholds, Natim and 
al Sab, fell to the Muslims. Then he conquered al Shiqq, and its two 
strongholds, Abi and al Nizér, fell. Al Natah and al Shigg lie to the northeast 
of Khaybar. Then he conquered al Katibah, and its stronghold, al Mant’ (or 
al Quis), fell. This was the stronghold of bn Abd al Haqiq. Then he con- 
quered al Watih, and then al Salilim, and their strongholds fell. This is the 
sequence of the conquest areas around Khaybar according to al Wagidi's 
description."* Ibn Ishiiq's description differs in the order of events. He agrees 
with al Wagidi that the conquest began with the capture of the stronghold 
of Nitim in the region of al Natih, but he differs in that he puts the capture 
of al Qamis before the capture of al Sa'b2* 

The authentic hadith indicate that the Prophet reached Khaybar before dawn 
and prayed Fajr in its vicinity. Then he attacked it before the sun rose. The 
Jewish peasants who came out to work with their cattle, hoes and baskets 
were surprised to see the Muslims there and exclaimed: “Muhammad and 
his army!" The Messenger auswered: “Allahu Akbar! Khaybar is destroyed. 
When we descend into the open space of people, evil will be the morning 
for those who were warned (and heeded not)!" 


Al Wagidt, al Maghazi, 2/639. 
“Ibid, 

"Iba Hisham, af Sirah, 3/438. 
MAL Bukhiry, af Sahih, Ki 
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The Jews took refuge in their strongholds, and the Muslims besieged the 
stronghold of al Naim. Ghataffin quickly came to the aid of the Jews of 
Khaybar, who were their allies, but they did not join in the fighting for fear 
that the Muslims might attack their homes. Al Wagqidi states that Ghatafan 
reached the strongholds of Khaybar, but Ibn Ishaq states that they returned 
to their homes before reaching Khaybar. Al Waqidi is the only one who says 
that the Prophet offered Ghatafan a year’s date harvest from Khaybar in return 
for their withdrawal, and that they refused. This report cannot be relied upon 
because al Wagidi is weak and he is the only one who reported it” 

‘Aba Bakr carried the flag of the Muslims for the first two days of the siege 
of Naim, but it did not fall to him, and’stress and exhaustion overtook them. 
The Prophet said: “Tomorrow I will give the flag to a man whom Allah and 
His Messenger love, and who loves Allah and His Messenger. He will not 
return until the stronghold has fallen to him.” The Muslims’ spirits revived. 
After the Prophet had prayed Fajr the following morning, he called ‘Ali and 
gave him the flag. “Ali carried it on the third day, and he achieved the con- 
quest.?° One report indicates that the flag-bearer before ‘Alf was ‘Umar ibn 
al Khattib, not Aba Bakr, but this is a weak report relying on Maymin al 
Basri who is daff.* Another report tells that Abd Bakr, ‘Umar and ‘Ali took 
turns in carrying the flag on the third day. This is also a weak report because 
its narrator, Baridah ibn Sufyan, is weak.** 

The Prophet commanded ‘Ali to call the Jews of Khaybar to Islam, and to 
tell them what their duties towards God were, He said to him: “By God, if 
God guides one man (to Islam) through you, it is better for you than the most 
valuable camels."** This shows that the Prophet was not eager for the booty 
‘of Khaybar; rather he was concerned about spreading the message of Islam 
and removing obstacles from the path of its preparation. 

When “Ali asked him: “O Messenger of God, on what basis shall I fight?" 
he said: “Fight them until they say “There is no god but Allah and Mubam- 
mad is the Messenger of Allah! If they do so, their blood and wealth will 
be protected from you, except what is due from it (i.c., zakah, etc.) and Allah 
knows their intentions.”** 


WAL Waigidi, al Maghazi, 3/680; Tha Hisham, af Sirah, 3/438 

**Almmad, al Musnad, 5/353; al Hakim, al Mustadnak, 3/37; al Haythami, Majma’al Zawaid, 
6/150, Al Hakim judped that its isnad was sahif, and both al Dhahabi and al Haythami agreed 
with him: 

“Ahmad, af Musnad, 5/388; al Haythami, Kashf al Astar tun Zawidid Musnad al Bazar, 
2/338; al Tabari, Tartkh al Rusul, 2/300; Toa Hajar, Tagrib al Tohdhib, 2/292. 
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Mahmad ibn Maslamah al Ansari was martyred in the siege of the stronghold 
of Naim, when Marhab threw a millstone onto him from the heights of the 
stronghold.’* ‘Ali met Marhab in combat and killed him.2* Marhab was one 
of the heroes of the Jews, and his death affected their morale 

Several reports tell that ‘Ali carried a gate of the fortress of Naim as a shield 
after a Jew had knocked his shield from his arm, but these are all unsubstan- 
tiated reports.2” Rejecting these reports is not a denial of ‘Als strength and 
courage. There are many other reports which establish this beyond doubt. 

The conquest of Naim took ten days.2* Afterward, the Muslims set off toward 
the stronghold of al Sab ibn Mu‘adh in the region of al Nath, where there 
were 500 warriors with food and provisions. The Muslims were suffering from 
Jack of food. Al Habbab ibn al Mundhir carried the flag at the conquest, and 
he did well and fought the Jews bravely. The conquest took three days. Then 
the Muslims conquered the stronghold of Qal'at al Zubayr, which was the 
last stronghold of al Natah. The fugitives from N@im, al Sa’b, and the other 
Jewish strongholds conquered by the Muslims had gathered in Qutut al Zubayr, 
and it was a high and impregnable stronghold. The Muslims cut off the water 
supply, and forced the Jews to come down and fight; they killed ten of the 
Jews and conquered the stronghold after a siege lasting three days. After they 
had dealt with the people of al Natih, who were strongest of the Jews, the 
Muslims moved from al Raj? to al Manzilah. 

Undoubtedly, the position of the Muslims was much stronger after they had 
defeated the people of al Nath and seized their food and provisions, and the 
rest of the Jews of Khaybar were alarmed by the fall of al Natih. 

The Muslims set off to conquer al Shigg. This area contained many 
strongholds, including Abi and al Nizar. The Muslims began by conquering 
Abi: some of the Jewish warriors were killed in single combat in front of 
the stronghold. Then the Mustims stormed the fortress and gained the food 
and provisions inside. Some of the Jewish warriors managed to escape and 
barricade themselves in the fortress of al Niziir, where they fought the Muslims 
with arrows and stones. Their resistance collapsed before the siege of the 
Muslims, who conquered the fortress. The rest of the people of al Shiqq fled 
from their strongholds to the area of al Katibah, to the southwest of Khaybar, 
and barricaded themselves in the stronghold of al Qamiis (al Man). Some 
of the defeated barricaded themselves with the people of the strongholds of 
al Watih and al Salilim. ‘The Muslims besieged them for 14 days, before they 
asked for peace without there having been any fighting. Al Nizar was the 
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last stronghold in which there was fighting. Afterwards the Jewish resistance 
collapsed and the Jews limited themselves to barricading themselves inside 
their strongholds, and this barricading always ended with their asking for peace. 

‘The description of the conquest of the strongholds of al Sa’b and al Zubayr, 
and of the regions of al Shiqq and al Katibah, is based on al Waqidi.?” He 
is the only one who gives a clear picture of the conquest of these areas, He 
is an historian (akhbari) who has abundant information, despite his being 
weak in the opinion of the hadith scholars. His report is of the kind which 
is allowable. 

Ibn Ishaq’s reports about the conquest of Khaybar are confused and lack 
precision when compared with the location of the strongholds of Khaybar. 

An authentic report mentions that the Prophet fought the people of Khaybar, 
then seized their land and palm trees, and forced them back to their citadel. 
‘They agreed that the gold and silver, weapons and armor were for the 
Messenger of God, and that they could have whatever their mounts could carry, 
on condition that they restrained themselves and did not conceal anything. 
If they did so, there would be no protection for them and no treaty with them. 
They concealed some musk belonging to Huyayy ibn Akhtab, who had been 
killed before Khaybar, and who had brought it with him on the day Band al 
Nadir were expelled. Sa'yah* was asked: “Where is the musk of Huyayy ibn 
‘Akhtub?” He answered: “It was spent on war and other expenses.” Then the 
‘Muslims found the musk, and killed the two sons of Abd al Hagiq, and took 
their women and children as prisoners.** 

Tbn Ishq mentions without isndd, that the one who concealed the treasure 
and was asked about it was Kindnah ibn al Rabi. Ibn Said mentions Kindnah 
and his brother al Rabi”? Ibn Sal's isndd includes Muhammad ibn ‘Abd al 
Rahmiin ibn Abd Layld, who is sadag, but he has a very bad memory." 

It has been proved that the Jews of the stronghold of al Qamiis asked the 
Prophet for peace, but afterward broke the treaty, so he took their wealth. 

‘The people of al Watih and al Saldlim realized, after the fall of al Nat 
al Shigg and al Qamis, that their resistance was futile. They asked the Pro- 
phet to let them go and to spare their lives, and he did so.!* 

The rest of Khaybar fell to the Muslims. The people of Fidak, to the north 
of Khaybar, hastened to ask for peace, and to be allowed to leave in safety, 
and leave their wealth in return for that. The Prophet agreed to their request. 

“Ibid. 2/259, 670. 


*The paternal uncle of Huyayy iba Akhtab atn af Mabiad (The Help of God), 8/24}, 
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Fidak was exclusively for the Messenger of Allah, because he had not made 
an expedition to it with either cavalry or camelry. The Muslims then besieged 
Wadi al Qura, a group of villages a few days’ travel between Khaybar and 
Taymi..” The villages surrendered, and the Muslims took much wealth as 
booty, but they left the land and palm trees to the Jews, and treated them as 
they had treated Khaybar. Taym made a peace treaty similar to the treaties 
of Khaybar and Wadi al Qura.* 

Thus the rest of the Jewish strongholds fell before the Muslims. The report 
of the request for a peace treaty on the part of the people of al Watih and 
al Saldlim, and of Fidak, was transmitted by Ibn Ishaq with a mungati'isndid 
which is not valid evidence for the rules of Islamic jurisprudence, It is valid 
for describing historical events. Its narrator, ‘Abd Allah ibn Aba Bakr ibn 
‘Amr ibn Hazm is famous for transmitting information of the Maghdzi. 

The number of Jewish men killed in the battle of Khaybar was 93,2” and 
their women and children were taken prisoners. Among the prisoners was 
Safiyah bint Huyayy ibn Akbtab, The Prophet freed and married her.*° 

‘Twenty Muslims were martyred, according to Ibn Ishaq; al Waqidi said 
that there were 15. It is a sign of Allah's abandoning the Jews that the number 
of their men killed while defending well-fortified strongholds was far greater 
than the number of Muslims who were martyred while fighting on open ground. 
There is a sahih report that a Jewish woman gave the Prophet a roasted sheep 
she had poisoned; she had put the most poison into the shoulder when she 
learned that this was the part he preferred, When he tasted some of the shoulder, 
he realized that it had been poisoned, so he spat out the mouthful. The woman 
confessed, and he did not punish her,** but later he killed her when Bish 
ibn Ma‘rir died as a result of having eaten poison in his food.** 

What helped the Muslims to conquer Khaybar was the fact that after the 
treaty of al Hudaybiyah they were free to fight the Jews without Quraysh helping 
them (the Jews), and that the tribe of Ghatafiin abandoned the alliance with 
the Jews of Khaybar out of fear for their own homes. Quraysh became de- 
jected and angry when they heard the news of the Muslims’ victory over the 
Jews of Khaybar.** The victory was unexpected, because the impregnability 
of the forts and strongholds of the Jews in Khaybar, and the great numbers 
of warriors and weapons, were well-known. Similarly, the victory at Khaybar 
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had a resounding effect on the other Arab tribes who were astonished by the 
news and so panic-stricken by the victory, that they held back their hostility 
and turned to reconciliation. Thus new horizons opened up for the spread 
of Islam. 

‘The Jews were not expelled from Khaybar at the time of the Prophet. There 
is an authentic report that the Prophet allowed the Jews to stay in Khaybar 
on the condition that they work in agriculture and spend their own money 
on it, and that the Muslims would receive one half of their crops. This was 
in spite of the fact that the Muslims had the right to expel them if they wanted 
to. The Jews hastened to make this offer to the Prophet, saying, “We know 
the land better than you do.” He agreed to this although he had intended to 
‘expel them.** 

‘The fact that he intended to expel them is an indication that all of Khaybar 
was conquered by force, because those who made peace did so on condition 
that their lives would be spared and they would be able to leave. 

‘The Jews settled in Khaybar, and the Prophet sent a man on his behalf to 
evaluate the crops and take the Muslims’ share. On one occasion he sent ‘Abd 
Allah ibn Rawahah, who evaluated half the crop as being 20,000 camel-loads 
(wisg) of dates. He gave the Jews the choice of taking this half, or of leaving 
it for him (and taking the other half). They admired his fairness and said; 
“This is justice, upon which the heavens and the earth are established. We 
agree to take it, as you said."* 

But there is another authentic report which says that he evaluated the crop 
‘at 40,000 camel-loads; they accepted his evaluation and had to pay 20,000 
camel-loads.*” 

‘The two authentic reports may be reconciled by explaining that by ‘40’ was 
meant the share of both the Jews and the Muslims, and by “20° was meant 
the share of only one of the two groups. 


The effects of the conquest of Khaybar 


Undoubtedly, the conquest of Khaybar brought great benefits to the Muslims, 
and improvéd their economic possibilities with a continual economic income. 


“Al Bukhiri, al Sahih, Kitdb al Maghizi, Bab Muiimalar al Nabi Ah! Khaybar, 7/496; 
Muslim, al Sahih, Kitab Musagah, Bab al Musdgah wa al Multmalah bi Juz" min al Tam 
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hah said, commenting upon the conquest of Khaybar, “Now we can eat 
our fill of dates.” Tbn “Umar added: “We did not eat our fill until we con- 
quered Khaybar™* 

Undoubtedly, these reports give a clear picture of the benefits of the con- 
quest of Khaybar in strengthening the economic position of the Muslims, and 
of the economic situation before the conquest. In spite of the Muslims’ desperate 
need before Khaybar, the Messenger would have preferred the Jews’ becor 
ing Muslim to receiving the booty, as is made clear by his command to ‘Al 
Nor did he want to destroy or expel the Jews; for this reason he accepted 
the peace agreement which the Jews of al Qamis, al Watih and al Salalim 
offered, After the agreement—according to which the Jews accepted expul- 
sion from Khaybar—had been made, he agreed to let them stay in Khaybar 
according to their request, an indication of tolerance and justice. This action 
served the economic and military interests of the Islamic state, in that it con- 
served the military energies of the Muslims which could then be directed 
towards continual struggle aimed at unifying the Arab peninsula under the 
suzerainty of Islam. The Muslims did not turn to agriculture, which needs 
continual work in cultivating the land and tending plants and palms, and would 
use their time and energy. They also benefitted from the experience and energies 
of the Jewish peasants, who maintained the level of agricultural production 
in Khaybar because of their experience with the land and its cultivation. The 
Muslims were provided with a large share (of the produce) which the state 
could use to equip the army and cover other expenses. 

The Muslims gained movable wealth; each man took whatever food he need- 
ed, without sharing it with the other Muslims or giving one fifth (khums) 
of it to the state, because it was little.** This contradicts al Wagid's report 
that there was much wealth and that it was sufficient for the Muslims to feed 
themselves and their animals for a month or more.** 


How the booty of Khaybar was distributed 


There is a Quriinic verse which explains that the booty of Khaybar was 
exclusively for the Muslims who had witnessed al Hudaybiyyah, and that no 
‘one else could share it with them: 


Those who lagged behind (will say), when you (are free to) march 
and take booty (in war): ‘Permit us to follow you! They wish to 
change God's decree. Say: ‘Not thus will you follow us; God has 


"Al Bukhiri, al Sahih, Kitab al Maghici, Bab Ghazwat Khaybar, 7/495. 
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already declared (this) beforehand? Then they will say: “But you 
are jealous of us’ Nay, but little do they understand (such things) 
(al Fath 48:15)."" 


‘The Messenger divided the land of Khaybar into two: one half to provide 
the food to be stored in case of disaster and for giving hospitality to the delega- 
tions which used to come to Madinah, and the other half for the Muslims 
who had witnessed al Hudaybiyyah. The total number of shares came to 36," 
‘of which 18 were given to the people who had witnessed al Hudaybiyyah, 
The army consisted of 1,500 men, of whom 300 were horsemen. A horseman 
was given two shares, and a foot-soldier was given one share.** 

The only one who witnessed al Hudaybiyyah but was absent at the con- 
quest of Khaybar was Jabir ibn ‘Abd Allah. In spite of his absence, he was 
given a share like those who were present. This is, however, a weak report, 
which was narrated through Ibn Ishq without isnad.™* 

It has been proved that the Prophet gave some of the booty of Khaybar to 
the ‘People of the Ship’ (Ah! al Safinah), who were some of the Muslims who 
had migrated to Abyssinia and had returned to Madinah and reached Khaybar 
after the conquest. There were 53 or 52 men under the leadership of Ju'far 
ibn Abi Talib, and they were the only ones who had not witnessed the con- 
‘quest but still received a share of the booty. 

‘An exception may have been made in their case because they had a reason 
for not being able to attend al Hudaybiyyah, otherwise they would have been 
present. The Prophet probably asked those who had the right to the booty 
to accept parting with some of their share. Likewise, Abd Hurayrah and some 
members of the Dawsi tribe, even though they had not taken part in the fighting, 
were also given a share of the booty upon their request, and with the agree- 
ment of those who had a right to it. 


Examples of the Mujahidan 
There are sufficient reasons to believe it is sahih that a Bedouin took part 


in the conquest of Khaybar, and that during the battle the Prophet wanted 
to give him a share of the booty. However, the Bedouin was absent (when 


*'See also al Tabari, al Tafsir, 26/50. 
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the booty was divided). Later, he returned and was given a share. He took 
it to the Prophet and said: “I did not follow you for this. | followed you so 
that I might be struck here (he pointed to his throat) and enter Paradise.” The 
Prophet said: “If you are truly sincere, then Allah will give you what you 
want.” After a while, they got up to fight the enemy. Later, the Bedouin was 
brought to the Prophet, killed by an arrow in the throat, where he had in- 
dicated. The Prophet shrouded him in his own outer garment, performed the 
funeral prayer, and made supplication for him, saying: “O Lord, this is your 
servant, he emigrated for Your sake and was killed as a martyr and I am witness 
to that.” 

This report is strong evidence of the effect which faith can have on the soul 
of a Bedouin who had been accustomed to a life of raiding, plundering, and 
robbing in the time of Jahiliyyah, and would accept no reward for his Jihad 
‘except Paradise. What, then, was the effect of faith on the souls of the notable 
companions of the Prophet? Can it be said that they conquered the homes 
of the Jews out of greed for land and wealth? Could it have been religious 
fanaticism which compelled them to drive out the Jews? The companions of 
the Prophet first called the Jews to Islam before the fighting, agreed to give 
them protection after the siege, and allowed them to stay in Khaybar after 
they had surrendered. The Jews remained there until the caliphate of ‘Umar. 
They then showed hostility and hatred, and betrayed the Muslims. They kill- 
ed one of their men, and dislocated the hands and feet of ‘Abd Allah ibn ‘Umar 
while he was sleeping in his place in Khaybar. ‘Umar expelled the Jews from 
Khaybar and gave them the price of dates which was due to them in money, 
camels and other goods such as pack-saddles and ropes. 

‘Thus ended the military and economic role of the Jews in the Hijdz, and 
the Muslims were free to devote themselves to pacifying the disbelieving Arab 
tribes and unifying the Arabian peninsula under the banner of Islam. 


"Abd al Razziq, al Musonnaf, S726 
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About This Book 


As its title clearly implies, Madinan Society at the Time of the Prophet 
(SAAS) is a work which brings out the most important aspects of life 
in the early Muslim community. Its author, the reknowned scholar 
of strah and Sunnah studies Professor Akram Diya’ al “Umart, has 
expended a great deal of effort in order to make this book more than 
just a recitation of the historical record. The result is that the book 
represents a breakthrough in terms of its historiographical meth- 
odology, as Dr. al ‘Umari has effectively succeeded in combining the 
strict methodological guidelines used by the traditional Islamic 
scholars of the Sunnah and usiil al hadith with the modern methods 
of historical criticism. 


Volume One of this important new work, subtitled /ts Characteristics 
and Organization, aims at presenting the reader with an accurate 
description of the society brought about through the efforts of the 
Prophet (SAAS) and his Companions, the society viewed by every 
successive generation of Muslims as the ideal in temporal and spiritual 
values, 


